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PUBLISHER’S NOTE 




We have great pleasure in presenting to our 
readers the English translation of the Chdndogya 
Upanisad. After the publication of the English 
translations of all other Upanisads on which 
Sri Sankara wrote his commentaries, there was 
a great and persistent demand for the publica¬ 
tion of the Chdndogya Upanisad and with its 
coming out, the series is now completed. 

We are sure, this edition will be received 
with the same enthusiasm and eagerness by 
the reading public as the earlier ones. 

Swam! Swahananda has translated the 
Upanisad into English. In interpreting the 
text, the commentary of Sri Sankara lias been 
systematically followed, mainly in the light 
of its gloss by Anandagiri. 

In preparing the book, much help was 
derived from a Bengali edition of the book by 
Swarm Gambhlrananda. Available English 
editions were also consulted. 

Swarm Vimalananda has written the Intro¬ 
duction. Our thanks go to him and to Prof. 
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K. Subrahmanyam, M.A., L.TVice-Princi¬ 
pal, Vivckananda College, for kindly revising 
the long manuscript. 


Sri Ramakrishna Math The Publisher 

Mylapore, Madras 
October 1, 1956 
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INTRODUCTION 


f. The Vedas: Their Relation to the Cuandog- 
yopanisad 1 : Vcda hyamrtah 2 —the Vedas are im¬ 
mortal and eteWah Prajapati brooded upon the 
worlds. From them thus brooded upon issued forth 
traylvidya.* Vi rat, or Ka^yapa, practised concentra- 
tion of thought in order to grasp the essence for the 
benefit of the world. As a result threefold knowledge- 
flashed in his mind. 4 According to this interpretation 
by Sri Sunkaracarya, of the text quoted above from 
the C, it is evident that the C accepts the verbal in¬ 
spiration of the Vedas, a conception that appears in the 
Purusasukta of the Rp s veda and other places in the Vcdic 
literature, flic ninth stanza of the 1 urusasukta runs 
to this effect: From that total sacrifice of the Viral 
rks and samans originated; the collection of chandas 
and yajus also originated. 5 Chandas in the plural 
here can hardly be the Aihanweda as it is proposed 
by expounders. If the textual words permit the con¬ 
struction ‘ rcah jajnire, samani chandariui jajnire 
which is quite tenable, that would clearly show the 

1 This title of the book is hereafter abbreviated as block, capital 
letter C. 

* C- III. 5. 4. 

a C. II. 23. 2. . 

‘ Sankara's Comment on C. II. 23. 2. 

5 cRh T 4i g[' Hd^ ': dvd: ffThlR UfSft ! d^fTRJ- 
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identity of saman and chan das, the apposidonal use 
being indicative of words as well as the tune of the 
Sdmnveda. The word chandas is usually traced to the 
root c chad J meaning * to cover * ; it can very well be 
a derivative of the root i chand * having the meaning 
* to please \ The melody of saman is certainly delight¬ 
ful to the ear and the heart, and so the Samaveda i& 
called cfeandas in this sense. The 3ruti affirms this : 
svargo vai iokah Samavedah 1 —the Samaveda is verily the 
heavenly world. Heavenly melody lifts one to the highest 
divine experience in the opinion of Yajnavalkya: 
He who knows the actual play of Vina, an expert in 
the science of melody and time, easily attains to 
Brahman. 2 This pre-eminence of the Samaveda can 
very well be the purport of Sri Krsna's declaration * 1 
am the Samaveda among the Vedas J . 3 Patafijali, too, 
concedes the pride of place to the Samaveda by putting* 
it first in order while enumerating the Vedas which the 
ancients used to learn by imitating the intonations of 
the preceptor. All these facts lead us to the conclusion 
that the Samaveda merited special recognition for its 
musical form, spiritual import and liturgical signi¬ 
ficance as revealed in great acts of worship like 
Jyotistoma connected with it The present upanisad 

1 Sn Safikaracaiya cites this sruti in commentary on C, L 8.5. 

* ‘reswfir- 

l - YajftQvdkya smrti. 

* BhagauadgifS, X. 22. Sri Krsna was a samavedin: and according 

to the Harivashia he invented the Salikyagana. 

* See Patin jail’s Mahabhdfya, Paspa£a Ahnika, 
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forms part of the Sdrnaveda and shares the authority and 
honour due to that 3ruti, In the §anrakabh&$ya Sari- 
karacarya introduces passages cited from the C > at 
times as the sruti of the Tan dins or as the Chandogya- 
brahrdanaJ According to him chandoga is the singer 
of the siitnan—chando sama gayati id chandogah— 
and hence chandogya is what belongs to the followers 
of the Sdrnaveda, The upanisads that are found in an 
existing samhita or brahmana are specially deemed 
genuine and authoritative. The C fa 1 fils this con¬ 
dition as it forms the latter four-fifths of a Chandogya-* 
brahmana in ten chapters. About one hundred and 
thirty topics are discussed in the course of this upanisad, 
and a good number of than forms the foundation of 
later developments in religion and philosophy witnessed 
in India, This upanisad was a favourite of the author 
of the Brahmasutras who makes copious references to its 
topics. The author of the Sdrhakabhasya on the Brnfima* 
sutras who also paid his special esteem to this upanisad 
has not only cited profusely from it, but also has written 
a separate commentary on it with great care and insight. 
This is the oldest commentary now available on the Ck 
In it Sri Saiikaracarya has interpreted arid explained 
all the passages, directly or indirectly, and interrelated 
the notions scattered all over the text. The great 
acarya has worked the ideas of all the outstanding 
upanisads into the structure of a single system which 
fact alone claims for his work unparalleled worth and 

Brahmamiras I. !« 25, IIL 3. 36 and IV. 3. 3 where the bhasya 
quotes C as such. 
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significance. The translation and notes appearing in 
the body of this publication are based nn Marika rahhasy a 
and therefore this Introduction, too, follows the 
same lead, 

II* Nature df the Text and the Aim of the 
Introduction : It may be stated here by the way that 
■even according to modern critical scholarship the C 
antedates Buddhism by a number of centuries and it is 
preceded perhaps only by the upanisads Isa and Ai tarty a. 
Since no positive proof is available for ancient Indian 
chronology all speculation about the date of the text is 
left out here. The purpose of this Introduction will 
be amtply met if it supplies a guide line to the reader 
in arriving at the facts, expressions, customs, concepts, 
traditions, and doctrines that find their origin or a 
place in this sacred text- A careful study of the 
commentary of Sri &ahkaracarya and the meticulous 
sub-commentary of Anandajiiana will convince any 
serious student that he has to use the text long before 
he can find ail that A in it pertaining to spirituality 
and religion. There is no outstanding teaching of 
Vedanta that has not found its source or support in the 
C. Apart from religious and philosophical doctrines 
revealed in the C even as a piece of literature a large 
part of it ranks with the best in any language, it is a 
superb and classical text in Sanskrit, charming for its 
vigorous and picturesque style, minuteness of descrip¬ 
tion and logical development of the centra! theme in 
the salient sections. To expect historical scenes and 
situations as well as social facts in a sacred composition 





like the C may not be exactly like looking for poetry 

f in a book of chemistry; yet it is not far removed from 
that* What we get here with reference to historical, 
geographical or sociological names, processes and 
relations are accidental and not intentional. 

So it will be rash to argue from silence what are 
not mentioned here were non-existent at the time 
and place of the C. An exhaustive examination of 
all the data expressly given wiil, however, give us 
unassailable ground to infer more than what is actually 
found in the field of observation* An attempt is there¬ 
fore made below to take note of such external ideas 
and notions also, though not always exhaustively, 
before the purely religious and philosophical content 
is examined. Of all the upanisads the C supplies the 
largest number of instances relating to concrete notions 
and objects and so the space devoted here for their 
study is legitimate and within the province of the 
Introduction. 

1 III, The Universe Revealed in the G: The 
upanisadic sages in their unfettered pursuit of the 
largest generalizations paid scanty attention to their 
immediate surroundings. The entire field of presenta¬ 
tion to the senses and imagination was summarized 
in the phrase nama-rupa (idea and form). This 
-expression summed up all diversity and individual¬ 
ly- I he world of ideas and forms was analysed into 
•wo clear cut divisions, the subjective world (pindanda) 
and ihe outer world (brahmanda), Man and the 
Universe arc denoted in the C by the terms adhyatma 
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and adhidaiva, corresponding to pinrlanda and brah~ 
raanda of later works. There is no mention of the 
usual adhibhuta aspect which must be a subsequent 
development. There is, according to the C s akasa (ether) 
inside man (antah pur use) and outside him (bahirdha 
purusat). Whatever exists must be within these and 
ultimately they are identical as Sat or Being. The two 
terms adhyatma and adhidaiva imply the two seats 
(ayatanas) of one and the same Atman-Brahman 
Reality, According to Sarikaracarya this unity is made 
out by the passage at C* I. 7 5 where the word gesnau 
is interpreted as nodes (parvanl)—the two nodes of the 
same stem. The appellations adhyatma and adhidaiva 
are significant only for observation and understanding 
at a particular level. What follows immediately is an 
examination of the physical aspect of the Reality as 
presented in the C subsumed under adhidaiva. A brief 
exposition of the higher Reality symbolized by it will 
then follow* 

The word 1 deva * Implies a self-luminous, self-exist¬ 
ing* persistent entity which does not cease to be though 
it is manifested as the phenomenon of change* The 
outer world with all its content is called adhidaiva. 
All the elements and forces in Nature together with 
their formal expressions are but waves in this grand 
sea of adhidaiva and as such adhibhuta is only a 
fraction of it* The following is a list of the terms 
which the C text uses for portraying the universe 
in its physical aspect: akasa. dy&u* kham, aditya* 
candramas, naksatra, jyotis, antariksa, tejas, dik, 





avantaradik, prari, avan, udaii, pratyari, adharari, fir- 
dhva, arcis, a&tni, marici, rasmi, vayu, purovata, abhra, 
megha, parjanya, udaya, nimloca, dhuraa, usnima, 
rahu, pratyayana, hraduni, visphulifiga, vidyut, stana- 
yitnuj say am, pratar, prthivl, samudra, nadS, parvata, 
saras, ksctra, anta, akhana, Svabhra, kaksa 3 bila, and 
matacl 1 . The universal scenery is painted in the C 
with this impressive vocabulary which Is fairly exhaust¬ 
ive. To this, however, may be added the invisible regions 
like biahmaloka, eandralofca and pkrloka. In con¬ 
templation of the external and infernal world lies the 
beginning of religion and philosophy. Science and 
poetry, too, originate in the realm of nature sketched 
by the words recapitulated from our text. Modern 
literature has found new terms only to analyse and 
interpret what has already been indicated in the 
above list. As it will be seen later the one Reality 
recognized by the G is Sat or Being variously named 
m different places in the text as para devata, paiam 
jyotis, uttainah purusah, brahman, bhuman and 
atman; and all that is or becomes is only that Reality, 
Hence the teaching here is not fetishism which 
anirmzes inanimate objects^ but panentheism—the 
dea that God includes the world as part of His 
being, or more precisely, that there is nothing outside 
or other than God. That is the ultimate reason 

1 The term irutlacl according to the bhssya means had HI term. 
Since the C does not reveal other traces of objects or notions 
particularly ascertained to he Smith Indian the proposal that this 
Li a Joan word ire n old Kannada and so it means locust is a 
hypothesis requiring further proof in support. 



why the objective universe is here designated as 
adhidaiva. 

IV . I HP, EAItTH AND GEOGRAPHICAL KNOWLEDGE 
in the C: Coming from the farther universe to the 
planet on which we dwell, we may notice that only 
very few place names are mentioned in the text 
—numbering only five- PSficala, Naimisa, Gandhara, 
Kekaya and Kuni, These names may aiso give us a 
hint about the provenance of the text. Mention of a 
region or a district called mahavpja (perhaps a place 
where large bulls were once available) and two villages 
Ibhyagrama and Kaikvaparna also appear incidentally. 
Tlie -latter- was orally conveyanced to Raikva by Jana- 
sruti, the chief, as remuneration for religious instruc¬ 
tion. Names of animals mentioned in the G are hasti, 
sitiiha, vyaghra, varaha, vrka, asva, go, raabha, aja. 
at'i, sva, sukara and kapi and their common name*, 
like pasii, aranyangga and Svapada also occur. These 
arc also called jarayuja or mammal. The buffalo is 
not mentioned possibly because it was not then an 
animal of domestic use. It is interesting to note that 
whiie describing the fivefold meditation oi sam;m 
among animals 1 the first four divisions of saman arc 
referred to animals and the last to man. Thus man 
rightly finds his company among aja, avi, go and asva, 
as their supporter. The Divine Spirit—para devata— 
has become ail this. Alt are sarivahisya (descendants 
of Sat-Brahman) as Sri & rikaracarya puts it, and so, 
no wonder, we notice the Bull (rsnbha) teaches 
1 C 11.6. 1. 
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Satyakairia the quarter of Brahman called prakasavan, 
in a human voice. This feeling of oneness with the sub¬ 
human life ;s characteristic of the Vedanta, and it may 
be noted here that the C has twice 1 stressed the im¬ 
portance of ahimsa or non-injury. Among reptiles 
sarpa and among aquatic creatures matsya are men* 
honed. Words pertaining to birds found in the C are 
an da, an^aja patanga, vayas, iakuni, madgu and 
harhsa, ; la a simile at VI. 8. % the practice of 
falconry is hinted and the word sakuiii there is 
probably used for a trained hawk. Apiary is repre¬ 
sented by madhu, madhunadi, inadhukrt, putra and 
apupa. Among insects (ksudrani bbutani) arc ma^aka, 
kit a, pipilika, and khadyota. The water bird madgu 
taught Satyakama Jabala the quarter of Brahman 
known as ayatanavan, This upanisad definitely states 
that a jlva may take birth, according to his merits and 
the momentum of his past deeds, as an animal, 
even as a dog or a pig; and for this reason the 
higher worlds arc not overfilled with departed souls/ 
This faith ingrained in the Hindu mind is in no small 
measure responsible for the tenderness which a man is 
enjoined to practise towards lower life. The few botani¬ 
cal and agricultural words found in the C are: vanaspati, 
vrksa 3 osadhi, sakha, palasa, budhna, mula, p us pa, 
rasa, phala, tula, iuAga, udbhijja, ama, tjna, su.ska- 
sthaxiu, aivattha, nyagrodha, aksa, vibhitaka, kola, 

1 C III. 17 - 4 and C VIII- 15. I. 

31 This term occurring in the text according to the bha$ya refers 
to Uic Sun 

* C V. 10. 8. 
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arnnlakuj pundatika, puskara,. isika, vrlhi, yava, 
^yar.iaka, tila, kulmasa, dhana, tabula and blja. 

At G, VI, il. 1, 2, there h the vivid description of a 
stately tree Lowering skyward with many branches 
pervaded by its living self. It stands firm drinking in 
mineral dissolved water and rejoicing. Here is the 
earliest reference to the idea that trees have life and 
feelings—an idea restressed by Manu saying; aritab 
san d ha bhavantyete, sukha-dithkha-samanvih h. 

V, Home and the Surroundings; The words puranx 
and puli are found referring to a walled town. Houses 
are denoted by the words ilia, vdima, and ayatanu, 
perhaps each word denoting a specific variety. The 
term avasatha, from the context, it is clear, refers to ail 
inn or travellers* rest house. The parts of building 
mentioned casually are tira^cinavaih^a, dvar, susi, 
parigha, bandhana, daru, slhandila and bahuvisvarupa 
(implying various appurtenances), Dahara, kanlya, 
and bahula refer to quantity. Among tools are paraiu 
and suki and containers and vessels mentioned are 
keda, udaSar&va, karma and camasa. Other words of 
domestic association, are carma, samid, agni, udaka, 
angfira, bliasma, bhogya, ruaniha, srakti, abhinaliana 
and abhimantha. Articles of food and drink mentioned 
by name in various contexts arc anna, bhaktam, 
marhsa, nxatsya, dadhi, payah^ajya, sarpb, tnadhu, 
apupa and udaka. In connection with the meditation 
on saman designated in the sevenfold manner, at 
O. IL 19, 2 it is said that the upasaka should make it 
a rule to abstain from fish and meat for a year, or 







according to 5arikarabha$ya ; for ever. The terms 
parivisyamana, ucchista> upanihata, atiiesa } ahara- 
sudd hi, and bhiksa refer to significant social customs 
and usages. There is no instance of numerals over 
one thousand occurring in the text. Minerals and 
metals mentioned are la van a (both salt and borax) 
loha, Iohanianij trapu, slsa, raj a ta, s u va r n a, h i r a n y a f 
and k&rsnyayasa. There is no reference to written 
communication. Only through errand word was sem 
as in the case of Jamdrtrifs servant (Ksatta) seeking a 
conference with Raikva on behalf of his master! He 
had to search out Raikva in two attempts. Of trans¬ 
port, it is mtere&ting to note, we have here seven 
terms: acannia, itvE, ratha, yugvarp yana,-fefeata, and 
aiwaiarlratha, occurring in the text, pci haps denoting 
different varieties of vehicles* Parts of vehicle: Arc 
rathanablu arid am. Words like gonaya and aivanaya 
refer n> cow-keepers and horse-keepers. The draught 
bull is called pmyogya and a noble riding horse is 
praised as suhaya. In connection with horse-keeping 
the word padviiasanku is significant. 

VI. Mar and Society: The following wards give 
a peep into the family life incidentally Hinted in the 
C: kutumba, kula, gotra, jfiaii, svah, Srestha, m&ta, 
pita, jaya, Mrnrya* yosa, duhita, bhrStS, vatsa 3 'bala.dasa, 
paricarinl, mithuna, pitarah, avarapurusah. sakhin, 
acarya and guru. A realistic scene of hungry child¬ 
ren expectantly sitting around their mother is adduced 
as an analogy in C. V. 24, 5. There is a touch¬ 
ing reference in C. I. 10. 1 to UsastiV child-wife 
IJ 
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^11-adapted to the responsibilities of life, keeping safe 
what was left over from the impure food brought as alms 
by her learned husband at a time of distress. The auto¬ 
biographical revelation of Jabala to her son at C. IV. 4,2, 
In i he view of Sri Sarikaraearya, intimates us about 
her whole-hearted devotion to domestic duties during 
her youth; for, then even the thought of asking her 
husband about his descent never occurred to her. How 
anxious a mother she was for the education of her 
child is also dear from this narration. The same 
interest which Satyakaraa’s mother evinced on behalf 
of his education was also expressed by his wife on 
behalf of Upakosala Kamalayana. Her intercession 
on behalf of her ward in order to persuade her husband 
to instruct him, and her solicitude in inducing him to 
break his fast undertaken because of dejection and 
Rorrow at his guru's early denial to instruct him are 
moving scenes In C. IV, 10. 1 which give a glimpse of 
domestic life* Scenes of birth, boyhood, education, 
duties of middle age, disease, death and cremation are 
incidentally given—although abruptly and briefly at 
C. XL 13. L; IV. 4. 2.; V, 3. L; VL 1,2.; VI. tfS. K; 
IV. 15. 5.; VII. 15, 3,; VII. 6, 3.; VII i. 8* etc. A 
couple comes together by marriage for the mutual 
fulfilment of their wishes— yada vai nxithunau sarna- 
garehatah fipayato vai fSvatiyonyasya kainamb 
Thus marriage as conceived here is not a one-sided 
domination but reciprocal fulfilment of duties. It is 
stated at C. VII. 15, 2 that if one replies unworthily to 
i C. I. L 6. 
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a mother, a brother, a sister, or a teacher, he 
is censured by people saying: Shame on you, verily 
you are i slayer of your father, verily you are a slayer 
of your mother, verily you are a slayer of your brother, 
verily you are a slayer of your sister, verily you are a 
flayer of your teacher. This discloses to us in what 
high esteem and reverence parents and teachers were 
held by youngsters and what was the attitude nought 
to be fostered among the siblings. A few expressions 
-of aesthetic value gleaned from the text are: cabusya, 
darsa iilya, vyusti, tejasvin, hrdayajna, pander ta, 
gand handily a, sadhvalankru, suvasana, hara and 
aiankara. The mention of adarsa and pakhanikyntana 
shows that the toilet was not complete without a mirror 
and naiicutter. TJie word talpa indicates the use of 
special bedding. There h a reference to musicians 
amusing the patron by playing on viria and receiving 
remuneration; and also there occur the terms gita, 
vlditra, and gana besides the names of $aman chants* 
The term bhogya Implied all things of enjoyment. 
Acquaintance and recognition of colours revealed in the 
€ do not indicate a large variety of them. The 
words that represent colour are lohita, £yama, mla, 
pita, syeta, sukla, krsna, parah kr?nah, kasaya, and 
iabala. At a clockless age time had to be measured 
only by the sun, moon and stars, and changes in 
scenery and landscape- Seasons named in the C are 
only five, viz vasanta, grisma, varsi^ .<arat, and 
licmanta. One who meditates on diem in a speci¬ 
fied way becomes rti^ai>--one gifted with the 
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enjoyments which the various ftus (seasons) yield* The 
calenderie terms occurring in the text arc : kala* 
samvatsara, varsa, udagayana, daksinayana, apurya- 
mfinapaksa, apajrapaksa, paurnamasi, am a Vasya, paksa, 
ahoratra, nakta, a liar, arcis 3 asla and udita. The 
following words indicate the rough divisions of the 
day based on the position of the sun: purodaya, 
prathamodita, sarigava-vcla, samprati-madhyandina, 
urdhvam madhyahnat prag aparahnat, urdhvam 
aparahnat prag astamayat, pra thamfistamaya and 
dosa. These refer to the time before sunrise, just 
after sunrise, when the rays of the sun begin to 
focus or when after milking the calves are joined 
to the cows, just midday, past midday but before 
afternoon, past afternoon but before sunset, just after 
strnset and night* In this upanisad stray references to 
sports and games are not wanting. There is a casual 
mention of running of a race (ajeh s&ranara) m C. 1.3* 5 
and gaming with dice is implied in the terms krtaya, 
vijitaya and adhareya found in O* IV. 1 4, The roots 
* krid 1 and c ram J occurring at C, VIII* 12* 3 imply 
recreation and amusement. 

Many terms occur in different contexts of the text 
which have clear socio-political import* They are: 
iia* raja, adUipati, gopa, srestha, vasistha, svarajya, 
adhipatya, anyarajan, rayi, pusfl, vasu, dhana, kosa* 
vasudhana, vittani, hiranyanidhi, mahimS, samrddhi, 
samp ad, artha, Sri, niska, puh 3 puram, samiti, sabha, 
ksetrabhaga, grama, mahapatha, vidhrti, janapada, 
matra, vira, ksatta, dhanus, dvastha, puru^anaya, 
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hrahmanayoni, ksattriyayom, vaisyayoni, candalayom, 

£ udra, dasa, bratnuanab; in dhu> ksjattrabandhu, sv a i ri n, 
svairinl, steiia* vadha, madyapa, gurntalpaga* hiranva- 
steya, suvfijti a brahmahan, pradrfmaka and ahatmr yas, 
These fifty-seven terms disclose a picture of the society. 
The ruler was the sole sovereign protector and disposer 
of men and property. He had precedence and pre¬ 
rogatives above the rest and he lived in die city pro¬ 
tected around by doorkeepers, generals and heroes. He 
regularly visited the assembly. The wise and the 
learned were rewarded and encouraged, Often a true 
ksauriya ruler was himself wise, learned* religious and 
philosophically inclined. The current coin perhaps 
was also called niska ami wealth of the rich consisted 
•■chiefly in cattle, grain, retainers, elephants, houses, 
gold and laud. Sacrifices were performed by kings 
and wealthy people with great faith and devotion. 
.Social gatherings called for such occasions of warship 
were used for religious and philosophical discussions 
also. These discussions were entered into with great 
earnestness. This is clear from the expression f inurdha 
te vipatisyati 5 —thy head will fell, often repeated when an 
improper question is asked or reply given* Prajapati’s 
relationship with gods and demons Is that of a good 
father with his handsome and cantankerous children. 
Perhaps there is a hint in this about the benevolent 
.and wise type of administration prevalent- Naturally 
then punishment was referulatory rather titan vengeful. 
King A^vapati Kaikeya proudly declared before the 
mahasroU'iyas who declined to accept gifts of worldly 
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goods that his was a banner country. The stanza. 
G, V, 2, 5 runs: in my kingdom there is no thief* no 
miser, no drunkard, no man without a sacrificial fire* 
no ignorant person* no adulterer, much less an adulte¬ 
ress, The mention of ekayana (poll ties) and ksattra- 
vidya (the science of weapons) in G, VI. 1. 2 indicates 
the advancement made in the practice of statecraft. 
The practice of ordeal is cited as an illustration in 
a VI. lf>. 1*2. A person caught for larceny was asked, 
to take the heated axe by the bare hand if he did not 
plead guilty. The crime was proved; and he was convicted 
if he got himself burnt. On the other hand his inno¬ 
cence was declared if he came oul unscathed in the 
trial. We get the glimpse of a feudal hierarchy cited 
as an illustration of dependence natural to the fulfil¬ 
ment of desires. Men on earth command whatever 
object they are desirous of* he it an anta (province) a 
janapada (district) or a ksetrabhaga (part of a field), 
they enjoy them as subordinates following in obedience 
a superordinate and they live dependent (G. VIII. 1. 5), 
By the way this gives also a hint of the political 
divisions that were in vogue during the Vedic Age r 
The simile of setur vidhrti at <X VIII, 4. 3 refers to the 
practice of bunds and bridges made for separating 
different levels of arable land for purposes of irrigation 
and for connecting roads on the sides of the waterways. 
However, for ths most part cultivation depended on 
seasonal rains. Rains after a period of desiccation was 
welcomed as a boon; C. VIII. 10. 1 says: When there 
is not plenty of rain, living creatures arc distressed and 
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iey forecast shortage of food. But when *here is 
plenty of rain* creatures will rejoice in the thought 
that food will become abundant. The practice of 
laying treasure troves at C. VT'IT. 3, 2 and the mention 
of a mdhiiastra at C. VIII, 1* 2 indicate that people 
were provident for future emergencies. From the story 
of Usasti we rnay guess the prevalence of local distress 
now and then caused by destruction of crops by hail¬ 
storms or other causes* 

There is no reference to battles and wars in the 
C except the mock rivalry of the sense-organs 
{C. V* L 6-12) and the fabled contention between gods 
and demons at Oi T, 2. 1, 6—gods representing func¬ 
tions of the senses illumined by scriptural knowledge 
and demons such functions of the senses as delight in 
sensual pleasures. On the whole the picture of the 
society we get here is a peaceful one in which the rule 
was that every man abide in the same calling. Life 
was plan fully lived by all and the right of other people 
to work in peace was respected by the better gifted. 
For instance a king whose name is not mentioned was 
in search of the learned Usasti for all the priestly 
offices of a sacrifice. Failing to get him after search 
he chose less competent Rtviks and commenced the 
sacrifice when suddenly Usasti turned up by chance. 
The king was eager now to hand over the whole 
priestly office to Usasti* But Ujsasii declined the offer 
and said: Let these with my permission, sing the 
praises, But a: much wealth as you give them, sr> 
much give roe also (C. I. 2* 3), It is also established 
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in this context that shortcomings do no! undo an act 
of wc > rs hip/but onl y re du ce i is e flee live ness. No doubt 
the, details of a sacrifice influence the'final result but 
even non-cxjfcrts arc not barred from performance of 
Vcdie worship if they are not originally precluded, 

VII* The Posrnoiv op the Varnas: Rank and 
privilege were properly respected and brahmahatya. or 
injury to the brahman a was as grave an offence <. 
parricide. This was justified because the quality and 
state >f a real brahmapa consisted of udhyay&na, 
artvijya, ramnnfyaearana and brahmavidya. There¬ 
fore a distinction was made between a brahmana or 
ksattriya by mere descent and consanguinity (called 
respectively brahmabandhu and ksattrabamJhu) and 
otic properly called so by learning, practice, conduct 
and behaviour. The real brahmana may be in 
appearance a tatterdemalion like Raikva whom.it watt 
hard to spy out because of bis self-elfaccraent* Aruru 
warned his son Svetaketu that none in his family was a 
brahmabandhu and so he also should bring credit to 
the tine by complete education at a precept or 1 :, resid¬ 
ence. Whether they were actual rulers or not, the 
ksattriyas welcomed with reverence the brahma naa 
who came to their seats vide C. V. 3, 6 and €, V, U.5) 
and due honour was paid to them either directly or 
through the royal chaplain. At G, T, 8. 2 we notice 
the deference given to Silaka and Caikitayana. by the 
ksattriya Pravahana although the latter excelled them 
in knowledge. There were wise, learned and spiritual 
rulers like Pravahana Jaivati and Asvapati Kaikeya 
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taught philosophic doctrines to brahmana as¬ 
pirants. In the case of Pniviihana he claimed that the 
meditation he taught the brahmana inquirer Arum 
{referred to in the text as Gbuttama and probably the 
father of Svetaketu) w as unbeknown to brahman as 
before this contact (G. V* 3* 7}* However^ priestly cilices 
were always confined to the hrahmanas, The real 
brahmann was not eager for manusam vittam (temporal 
wealth), When Gautama was requested by Pravahami 
Jaivali to prefer some wealth that belongs to the 
human world, the latter unhesitatingly replied the 
former: *G King, let the wealth belonging to the 
human world be yours,’ Ucidaiaka Aruni and the 
five great householders learned in the scriptures 
approached A^vapati Kaikcya for spiritual knowledge. 
The latter offered to give each of them as much wealth 
as he would give to one rtvik in the sacrifice that lie 
was shortly going to institute. They refused the gift 
of wealth and preferred spiritual knowledge with this 
statement which has a rich meaning: Yena haivarthena 
pumsascarct tam haiva vadet—The purpose for which 
a man repair to some one, that alone he should speak 
to him. Since they were interested then in vaiiva* 
naravidyi they could not be defieclcd from their desire 
to know about that. In his commentary Sn Sankara- 
carya adds: vadet ldam eva prayojanam agamanasya 
ityayam ftyayah satairi—imru tell straightaway tins is 
the purpose of my visit; good people observe it as a 
rule. It is well-known how in private conferences the 
listener is harassed at times by preliminary digressions 
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and dilations' and the proponent’s main purpose is 
often, defeated by mixing it up with other considerations. 

The lour vamas and the four a^ramas based on 
birth are fully recognized in this upamsad- The terror 
bralimanayoni and the rest with the subordinate 
element 4 yoni ’ cleanly indicate this. The reason for 
this classification bjsed on birth will be clear from the 
discussion about karma which will follow in a subse¬ 
quent paragraph Sri Smikaracarya thinks that 
the illusory evidence based on the term iudra applied n> 
Janasruti in Raikva’s address and the descriptive 
adjective pari car ini applied to Jabala by herself do 
not warrant any one to think that the former was not 
a ksattriya or the latter wan a non-brahmana woman, He 
contends that the etymological sense of the words suits 
the context better than Lite conventional one* There 
is perhaps a solitary hint about miscegenation at. C. 
Ill l(i 7 in the name of MahicUtea Aitareya who 
according to Sayan a 1 was the son of a brahmana by 
Itara, a sudra or low-caste woman. /Vs a boy he failed 
to receive from his father equal treatment with other 
children and so his mother prayed to the goddess 
Earth (Main) on his behalf Through her grace he 
composed the Vedic works bearing his name. Che 
story j if it is authentic, indicates that there were flexible 
points in the rigid caste frame through which spirit¬ 
uality and merit of outstanding type received equal 
recognition even when they were found outside the 
pale of the twice*bora castes 

1 Vide hU Introduction to Aitarcytixanyaka. 




From the descriptions in the text we learn that 
. Janasruti was a king who distributed much wealth 
with religious faith, lie caused rest houses to be built 
in many places where much food was cooked and 
distributed to the needy. All these acts of charity 
must have earned for him a great name. When he 
came to know about Raikva, the brahmana sage,, 
whose fame bom of great merit was extolled as inclu¬ 
sive of all other merits, as lower throws of dice in the 
game go to the winner with the highest throw, he, 
the king, was eager to meet Ralkva and get himself 
instructed in that knowledge which gave pre-eminence 
to that obscure seer who was found beneath a deserted 
cart in a solitary place scratching itches on the body. 
Janasruti was successful in receiving samvargavidyu 
from Raikva by giving him as fee for it 1500 cow.., a 
goid necklace, a chariot with mules, the village where 
Raikva resided and his own daughter, i. his last offer 
indicates not only the permissibility of hypergamy 
giving the daughter of a ksattriya to the urahmana 
b eer—b u t also the keenness on the part of the king tor 
philosophic wisdom. 

VTII Motives Behind Religious Acts : Now- 
coming to common aspirations of men expressed in our 
text it is possible to construct a scale of values which 
the people of the age had in mind in their endeavours. 
This is possible by an examination of the various 
benefits declared in the text resulting from vows, rites 
and meditations. It is against human nature to exert 
without profit. Religious acts are performed for 
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definite results expected in this world or yonder 
regipns“df5taphala and adrstaphaku While com¬ 
menting on C. III, fi. 2 Sri Sarikaracarya says: na hya- 
nutsahavatam ananutisthatam alasanam bhogaprap- 
tir dj^ta Joke -we do not find lazy do-nothings enjoying 
results here! The gospel of activity is part of the 
Vedic religion. Evidently objects of necessity and 


enjoyment which draw men to exertion are many and 
diverse— food and drink (aruiapana), wealth (artha), 


elephant and gold (hastihiranyatti), cattle and horses 
(gpasvam), waiting maids and gold necklace (daslnis- 
kam), unimpaired power of the senses (pram)., full 
span oJ life (sarvam ayu), reputed living (jyok jivati), 
splendour of spiritual wisdom (brahmavarcas)* support 
(ayatanavanh health to assimilate food farm ad a), 
averting the single life of a widow or widower 
(mithunl bhavnti), outside reputation (klrti), apprecia¬ 
tion by others within the reach of ode’s own know¬ 


ledge (ya^as), fairness of complexion (vyusd)> energy 
and brilliance (tejas). properly functioning and efficient 
senses (indriyam), effectiveness (viryam) ? strength 
(hakim), large and distinguished progeny (mahan 
prajaya), freedom from disease (agada), full and un¬ 
changing prosperity (pumam apravartinim sriyam), 
free access to die worlds of experience (lokesu kama- 
carah), tribute from all quarters (sarva diso halim 
asrnai haranti), destruction of evil (apahate papa- 
krtyani), heaven (svaiga), freedom (svarajya). This 
fist reveals that there is a common measure of human 
needs and motives fairly the same at all times. 
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The Indivipuai. Human Being: It has been 
stated that adhyatma and adhidaiva are the two poles, 
of existence recognized in the C and other similar 
texts -representing the subjective and objective world. 
The human body is called brahmapuram, the walled, 
city of Brahman, in which there is the small lotus of the 
heart, the abode of Reality. There the pranabrahman 
reigns ruling over the body and its powers. .1 he heart 
is thus a heavenly mansion - -svargalokabhavuna—and 
it has five doors opening to tiie four quarters and 
upwards guarded by the five breaths and the deities 


called the pancab rahmapurusas. This conception 
of the Self as the ruler of the psycho-physical 
entity called man gives a synthetic view of human 
personality which is an outstanding contribution of 
Vedanta bearing its weight on the ethical and eschato¬ 
logical ideas of Hinduism. Front the empirical stand¬ 
point, too, we can find ideas in the text that have 
purely historical or scientific value. The following 
terms, occurring casually, arc indicative of the develop¬ 
ment of the human organism: rclas, jara-yu, ulba, 
garbha, bala, yauvana, and .jara. There are words 
like basti, yont, liudu, sandeha (central body), tvak, 
asthi, rnajja, nadl, dhamani, nturdhan, kapala, vartman, 
(eyelash), caksu, karna, -frotra, jihva, dauta. mukha, 
pani, pada, mtisf.i, uras, hydaya, mutra, lotna, nakha, 
ojas, prana, prartakha, anjali and bala, which are 


anatomically and physiologically significant. Defec¬ 
tives arc denoted according to their imperfection by 
the words andha, badhira, kala, srama, ckapad, 
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■ parivfkna, and amanas. Genetically diseases 
are mentioned as roga and upatapa and instances of 
them are Sramya (catarrh) and pa man (itches). There 
are a few general words that have medical or patho¬ 
logical import. They are bhesajakrt, vyadhi, abalima, 
avasida, upatapin, krcchrin, ayasta, and udanya* 
Although there are indications of rnLindane and supers 
mundane persons, manava and amanava purusas, there 
is no mistaking the fact that the human body is built by 
nutrition and reproduced by fertilization and that it is 
subject to decay, disease and death* Of plants the 
essence is man—o?adhlnam puruao rasah (C, I. 1. 2). 
Almost in a strident voice mortals are warned—! 
martyam va idam iariram attain mflyuna— that this 
body is perishable, it is consumed by death; there is 
no freedom from pleasure and pain for one who is 
embodied (C. VUI. 12. 1). If anyone does not eat 
lor ten days, even though he might live, yet verily he 
becomes a non-seer, a non-hearer, a non-thinker, n 
non-understander, a non-doer, a non-knower (G. 
VII. 9* i)* All this is supported by food—anno hidam 
sarvani pratisthitam, Svetaketu was made the subject 
of an experimental demonstration in C. VI. 7, 2; he 
was put on fasting for 15 days with permission to drink 
water ad libitum and the heroic youth recorded his 
experience. He accepted bis father’s theory on the 
-chemistry of food: Food when eaten becomes threefold 
coarsest portion of it becomes faeces, middle par tier 
of it flesh, and subtlest portion of it the mind. So doe, 
water when drunk become reduced in a threefold way; 
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itsf coarsest portion becomes urine, Its middle portion 
blood, its subtlest portion breath. So does heat (in the 
state of fat) when eaten become threefold; its coarsest 
portion becomes bone, its middle portion marrow, its 


■.subtlest portion speech. Evidently some enquiry into the 
nutritive value and transformation of what was ingested 
did not escape the attention of seers like Amiri, Some 
details about the physiology of nadb and sleep are 
given in C. VIII, G. 1-2, where at a point $rl San- 
karacarya says that details are to be learned from 
medical science, 

X. Moral Standard and Ethical Principles 
Hinted in the Text for the Guidance of the 


Individual: The following expressions having a moral 
.and spiritual import or colouring are met in the text: 
(a) notions of approval: ramaptyacarana, sukrta, sad- 
havo dhannah, viraja, pula, prayata, apahatapapman, 
arjava, ahirnsa, viveka, kuSala, sama, sraddha, saiya, 
istapurta , datta, krti, . kratu, satyabhisandha, and 
.uramavta. (b) notions of disapproval: kapSyacarana, 
duskrta, airaddadhat, asama, pupa, papman, paptyan, 


papist ha, paphthatara, papakrtya. asadhu, hiinsa, apah- 
aava, kalahin, pisuna, kadarya, asatya, and aortabhi- 
sandhin. It is God who is responsible for the moral 
order- -esam lokanam asamhhed&ya (C. VIII. 4. 1). 
Happiness here and hereafter is the reward of meritori¬ 
ous deeds—punyajita. A generous benefactor (bahu- 
dayi) gels renown here and an abode in heaven, while a 
stingy person (kadarya) is det ested by all. Distribution of 
cooked food is extolled and janusruti was far famed as 
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baluipakya. The practice of social services like con¬ 
struction of public tanks, wells and parks and distri¬ 
bution of wealth are encouraged as means of attaining 
higher worlds. Dissimulation and concealment are 
the opposite of virtue. Flawless performancc of oneV 
dudes to the fullest extent and capacity (kusalam) is 
the condition for proper reward. Attention to the 
duty and zeal for its carrying out (a pram a da) are 
highly praised. He who steals gold, he who drinks 
wine, lie who outrages the teacher’s honour* he who 
kills a brnhmaiia as also the fifth who consorts with 
them do fall fpatauti). One who eats and drinks to 
protect others is bereft of sin (apahatapapman) and 
those who design trouble for such a person ruin them- 
selves like a clod hitting On a hard rock (G, I, 2, 8 } 9). 
He who has acquired moral and spiritual worth is 
praised ts a krtatma, while the backslider is called a 
palita. ft is suited at C. VII. 6. 1 that small men are 
quarrelsome, abusive and slandering; while the superior- 
men by the power of meditation attain to greatness. 

The excellence of truthfulness is particularly stressed 
in several places and the Supreme Reality also i& 
designated as Satya. At C. III. II. 2 it is hinted 
that a false statement tantamomits to a falling away 
from Brahman. Hariri rum at a Gautama after listening 
to the candid confession of the lad Satyakarm im¬ 
mediately said: upa tva nesye na satyncl aga iri*—f 
shall accept you as a pupil because you have not 
budged from truth. In the illustration of the ordeal 
(C. VI, 16. 1) it is stated that if a man’s words matched 





lm actions and experience, he becomes a aatyabhi^ 
sandha* In that case truth becomes bis shield and 
protection. God Himself is described as satyasaiikalpa 
because what is in His imagination never fails to appear 
in actiom Sariatkumara instructs Narada about the 
excellence of truth (C. VII. 16. 17) and tells him* 
V\'hen one understands, then he speaks the truth* 
Only he who understands speaks the truth/ Finally 
m C. VIII* 3, 4 the word "satyant* is declared to be the 
designation of Brahman and G. VIIL 3. 5 supports it by 
a folk etymology of the word- The identity of Sat (the 
subtle being in ail this that exists) and the Sclfin man 
with Satyam has already been established in C, VL 7. 8, 
By connecting the above scattered references we get a 
picture of truth relative and absolute—the most out¬ 
standing teaching of this u pan i sad* 

The BrahmasUiras ML 1. 9-11 discuss the influences 
of earana (conduct) in the phrases ramaruyacarana 
and kapuyacarana and cite the authority of Karma- 
jini to support the theory that moral conduct is- 
accessorial to the performance of Vedic duties, which is 
responsible for rebirth into a superior life. According 
to Badari activities enjoined in the Vedas are entitled 
to he called dharnrn and moral conduct is only a 
species of such activities* And hence karma and earana 
are not divergent; the former is inclusive of the latter. 

11 is a truism that great thoughts and treasured wisdom 
alone cannot make any society morally elevated, A 
self-disciplining mechanism is needed for that end* 
The departments of religious duty (dharmaskandha) 
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mentioned at C. II. 23. I give this needed character¬ 
training scheme. Literalists have, however, failed to 
:see this fully in the dharmaskandha passage and 
rejected the import of it as given in BrahmasMnss 
III. 4. 19.-20 and also by Saiikaraciirya who establishes 
that the clause * brahmasamstho’mrtatvani ett?. should 
be looked upon as a command of the Sruti to take 
upon oneself the life of sannyasa when one is fit for it, 
An uncompromising perfectionist, the great Acarys, 
has argued in his bhasvas that in the gap of other 
duties firmness in brahmavidya is not possible, that 
«ne who is wedded to social and domestic duties cannot 
■escape friendship and enmity in the course of discharg¬ 
ing his duties, that a sannyasin as the scripture des¬ 
cribes alone can cultivate non-injury, truthfulness, 
iguilelcssness, and chastity to the point of perfection, 
.and that if a householder fulfils them, he is factually a 
:sannyasin. (See his Comm, on C. V. 10. 1.) Thus 
this upanisad declares not only the principles of moral 
perfection but also the fourfold scheme which is 
■designed to implement them by gradual evolution. 

XI. Notions and Examples of Educational 
Practice : Of all the upanisads the O may be con¬ 
sidered the best source book for get ling a compre¬ 
hensive knowledge about instructional methods current 
.at the remote age of which they speak about. The 
■curricula casually hinted in our text consisted or trayi- 
vidya, atharvahgirasa, upanisad or guhya adeia, pan- 
cam aveda or itihasapurana, ekayana (politics), atma- 
vidya, ksattravidya, naksattravidya, bhutavidya, daiva. 
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riidlii, pitrya, sarpavidya, devajanavidya, vakovakya, 
ra^ij v f edanaqa veda and other items recapitulated by 
Narada in the G. VIL 2. Among all the ancient people 
education was conservative and the method adopted for 
Instruction mainly was that of imitating the eiders and 
learmngbv mem order. The terms antevasin and a<$*rya~ 
kulavasin imply resident studentship at the preceptor’s 
residence, a custom which was then the backbone of 
formal education. The teacher himseli created the 
school and governed it, and in the mart of education 
there was no third person, other than the teacher and 
the taught, exerting any influence on the matter or 
manner of instruction* Under the inspection and 
control of the acarya his wards built up their mind and 
body. With a mere verbal agreement one became a 
student, sometimes for the whole life. By the initia¬ 
tion ceremony known as upanayana the kuraara was 
admitted as a brahmacarin (celibate student) and 
when he became one completely educated he was 
called anus is ta and extolled as pandita and medhavin. 
There were lifelong celibates who never left the 
teacher’s residence but carried on his mission of learn¬ 
ing and instructing others. It is particularly mentioned 
at C. VIIL 15. 1 that the student learned from the 
teacher according to rule and in the time left over 
from doing work for the teacher, There was an under¬ 
current oi seriousness in all things connected with 
instruction. The word pra&tsana for teaching implies 
what is commanded and so we may notice in it an 
indication of that fact. Keeping of the sacred fire as 
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KamalSyana did and tending of the cows of the teacher 
as illustrated in Safyakama’s story give us a glimpse of 
the type of service the educand rendered to the 'guru. 
It may be presumed that the education was for the 
whole man and not for developing the intellect alone, 
nor was it meant to make certified experts in one 
branch, totally oblivious of the rest. This is evident 
from a passage which particularly stresses the need of 
physical stamina in the educand. When one becomes 
strong, he becomes a rising man. If he rises (i.e. not 
lethargic but active and energetic) he serves wise peo¬ 
ple. By service he keeps closest company and by this 
he is able to observe the teacher thoroughly and with 
the teacher’* example shining before the eyes, he 
becomes a seer, a hearer, a thinker, a perceiver, a doer 
and an understander (C. VIT, 8. 1), 

Sanatkumara describes to Narada the importance of 
speech, mind, will, thought, contemplation, under¬ 
standing, strength, food, memory, life, truth, faith, 
steadfastness, activity and happiness in climbing to the 
highest goal of knowledge. From this is is clear that 
the type of education imparted was not merely super* 
ficial or academical but deeply practical. Science of 
weapons and fine arts included in the curricula cannot 
be learnt except by practice and demonstration. Nor 
the importance of thinking is overlooked; for all great¬ 
ness must have the root in deep thinking—dhyanapad- 
arnsa. From the various meditations taught in the text 
we know that abstract principles were inculcated 
with the help of similes, parables, anecdotes and other 



devices. Although the pupil’s life under the preceptor 
was one of rigid discipline the final result was always 
beneficial to him if he did not stop away on the path 
as Virocana did. The gum did not directly instruct 
in the case of Satyakama and Upakosala* But we may 
sec here that the spiritual eminence and the method 
adopted were so effective that they got preliminary 
jnslruction from supernatural sources subsequent!y 
corroborated by the guru. The student had full con-* 
fidence in the teacher and when he could not reply 
a question posed in order to test his previous knowledge, 
he asserted f if my teacher knew this he would 
certainty have instructed me \ The teacher could 
see the mind of the educand and so he made the 
subject further easy by an upavyakhyana when that 
was needed. He deemed it his primary duty to make 
his disciple santahrdaya—happy and satisfied, 1 Men 
are not made wiser by offending their prejudices. So 
sometimes as in the case of Prajapali and Indra the 
teacher allowed the pupil to go away with an immature 
hypothesis, or knowledge not fully formed, if the latter 
was satisfied with it. As Sahkaracarya points out at 
VIII. 7. 4, snubbing for misunderstanding is not the 
way to arouse enthusiasm in the pupil so necessary for 
knowledge, Prajapatl knew that a pupil having the 
proper meitlc will not fall away hi the middle. True 
modesty was deemed one of the fruits of education. 
Aruni’s reproof of Svetaketu who returned from school 


1 C, 111. 17, 6 states that Devaklpurra Krsna had no thirst for 
further knowledge having been instructed by Ghora Ahgirasa. 
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as a cocky, self-satisfied egoist throw s a flood of light 
on this point. 

Teaching was both oral and experimental. Arum’s 
lessons for his son and Prajapati’s instruction of l.ndra 
may be taken as models of os tensive instruction. 
Observation and reflection were encouraged and 
instruction was not left off after a few deductions from 
the scripture without proper demonstration. The 
student was made familiar with surroundings and with 
the help of common objects and events principles were 
brought home logically and convincingly. Arguments 
were built step by step as we see in the last three 
chapters. Aruni's repetition of ‘tat tvam asi’ nine 
times indicates that those who Cannot grasp the doctrine 
intuitively by a single attempt must reflect over it 
repeatedly (pratyayavrtti) until it becomes direct experi¬ 
ence (anubhavarudha). The disciple always attended 
to instruction seriously and with deep reverence and 
concentration, and performed every enjoined act with 
real thought and comprehension, behind. The sage 
Sanatkumara, it would appear, already forestalled the 
progressive method of pedagogy when he told Narada— 
yad vettha tena mu’paslda—I shall instruct you fur titer, 
if you acquaint me with what you know already. This 
is the picture of formal education we get briefly in vari¬ 
ous contexts of the text. This type of formal education 
was however supplemented by informal education of 
an equally serious type, tire only difference between 
the two types being this: Informal instruction was 
imparted during casual conferences; the initiatory 
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ceremony (upanayana) was not always obligatory ; the 
period of instruction was of a shorter duration; the 
teacher was not always a professional Instructor; re¬ 
compense was sometimes given in terms of service, 
sometimes by way of wealth or sometimes nothing was- 
given. But brahmacarya and observance of rules were 
obligatory for the period of instruction. From the 
various discussions in the text this much may be reason¬ 
ably presumed: Whether formal or informal, direct 
instruction from a teacher was deemed absolutely 


necessary to reap tlie best result—acaryavan purusoveda 
(C. VI. 14. 2); itearyad ha eva vidya vidita sadhistham 
prapali (G. IV. 9. 3 ). The statement 4 this sea-girt 
planet with all its riches cannot balance the value of the 
highest knowledge imparted by the teacher (C. Ill- 
H, 6} witnesses the supreme honour given to know¬ 
ledge in the space-time context of our text. There is a 
pregnant parable at G. VL ! 4 which stresses the supreme 
need of a director or guru as well as intelligence and 
self-effort on the part of the aspirant who seeks en¬ 
lightenment and liberation. Alter having forcibly 
bound* blindfolded, and robbed a lone traveller in an 
out-of-the-way place the dccoits leave hirn to his fate. 
A good Samaritan finds the victim by chance and sets 
Ifim at liberty removing the bandage from his eyes. 
Such a person no doubt owes his liberty to the merciful 
saviour; but he reaches the goal only if he is 
not interested in sight-seeing and also intelligent enough 
(pandita medhavi) to ascertain the proper road and 
travel himself. We observe only what we are taugiil 
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to observe, but we deduce conclusions and act for 
ourselves to realize goals. On the whole the aspirants 
after knowledge are presented in the text evincing an 
unquenchable desire to know the truth* It is also 
found that those who had the truth were sharing their 
knowledge generously and graciously with others 
although they tested in some cases the calibre 
of the pupils at the outset by some temptation 
or obstacle, 

XII. Characters that Appear in the C : We 
confront about forty personal names in the entire 
course of the text. Of these Prajapati > Indra* Virocana 
and Manu may be supernatural beings or deified 
cultural hemes of a pas! age. Regarding the rest of 
them one need not be suspicious of their historicity; 
for all history is based on probability and not direct 
verification. The persons mentioned in the text by 
name are Ahgirasaj Abdhanvan Saunaka, Abhipmtarin 
KaksasenI, A£vapati Kaiteya, A tiki (may be a proper 
name or a descriptive name)> Ayasya, Indradyurnna 
Bhallaveya^ Udarasandilya* Udualaka Arunij Upako- 
sala Kamalayana, U$asti Cakrayana, Kr$na Dcvaki- 
putra, KausTtakf Go^ruti Vaiyaghrapadya, Gautama* 
Ghora Angirasa, Janah Sarkaraksya, Jabala, Mirada, 
Pravahana Jaivali, Praclmriala Aupamanyava, Baka 
Dalbhya (or Glava Maitreya)* Budiia Ai>vatara^vm, 
Brhaspati 3 Mahidasa Aitarcya, Raikva (Sayugvan)* 
Vaiyaghrapadya Bhallaveya, Silaka Salavatya, &au- 
nafea Kapeya, Svetakctu Aruneya, Satyakama Jabaia, 
Satyayajfia Paulusi, Sanatkumara (Skanda) and 
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Haridrumata Gautama, Of these Jabal&, DevakI, and 
Auk! arc feminine names and the rest are names ol 
men. Ahgiras, Ayasya, Brbuspati* Narada and 
Sandilya are simple non-descriptive personal names. 
Pracinayogya, Sayugvan^ Skanda and Bhallaksa are 
personal titles or descriptive names. Other names 
always reveal both the given name and the family 
name or the forename and the surname, Krma, 
Satyakama and Mabtdasa are mentioned along with 
the mother’s name indicating their agnation; the rest 
are described by cognation by affixing the name of a 
male ancestor. We gather from circumstantial details 
that Aivapatij JanaAruti, and Pravahana were rulers 
or chiefs; that Haridrumata Gautama and Satyakama 
jabala took pupils to instruct by keeping them as 
reddent students; and that Abhipratarin and Saunaka 
were being served by an attendant when they were at 
meals when a Brahmacarin approached for alms* 
The information supplied about each character is so 
scanty that it is impossible to guess any detail about 
them. Yet the context in which they appear serves to 
whet our appetite to know more about them. It is 
not proper to expect more information on such matters^ 
for the purpose of Vedanta is to teach certain principles 
and not stories of men—-pramanya-cintayam purusa- 
pravrtter adrstantatvat (Sankara at G. II. 23.1), The 
Bfahnamtras III. 4. 23-24 establish that the stories in the 
upanisads are part of the teachings intended to subserve 
them by creating a taste for them and for placing 
them on evidence conveniently (prarocanopayoga 
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and pratipattiaaukarya), The-purpose may be eulo¬ 
gistic also as the illustrations show- The knowledge 
is so precious that even the king of gods served Praja- 
paii for 101 years relinquishing royal panoply and 
divine prerogative. So, too, Narada, the model of 
virtue and benevolence, learned the art of crossing the 
ocean of sorrow at the feel of Skanda. 1 1 is therefore 
unnecessary to probe further into the stories and 
anecdotes when their purpose js served by accepting 
what is expressly stated in them. 

XIII. Religion and Philosophy Proper Taught in 
the Text; The Upanisads do not sit over the mistakes 
and misdeeds of mankind but open a path for thought 
and action which reveals the cosmic significance of‘ 
man. The purpose of the scripture is completely 
served if humanity receives from it the impulse for, and 
knowledge of* dharma and brahman, Dharma when 
it is understood and practised, progressively, confers on 
its votary hap pin ess and enjoyments. Knowledge of 
dharma is really fruitful only when it induces a man 
to perform what is taught in the Sruti as per rule, 
without errors and omissions. Performance of dharma 
consists of mental and physical acts and attitudes. 
When it is predominantly physical it is called karma 
and when purely mental it is known as upisamL 
Karma requires a competent agent, ingredients and the 
deity, A tissue of operations performed in a prescribed 
order employing ingredients specified in the fami for 
the purpose of worship is called a yajea. When physi¬ 
cal ingredients are omitted, and the act is purely menial. 
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it is called vidya s adhyana* samradhana, pratipatti, 
sampad, dardana and upasana* Evidently therefore 
dhamia h productive of results which do not exist when 
a person is enquiring about it* It is teleological in its 
import. It is not -inpossible to combine karma and 
upasana in various degrees* or to supplant the one by 
the other* according to choice or need. For both of i hern 
aim at a result to be achieved on a future date and to be 
enjoyed by the agent who performs them (pum$avya- 
paratantra), Dharma as duty ordained by the scrip* 
ture supplies the modvatory force and determines the 
manner oi action needed to arrive at the result* 
Naturally therefore knowledge of dharma does not stop 
by appraising a person about something but impels 
him to action as long as he feels that he is au active 
agent intent on desirable ends that can be achieved 
through action. This is the nature of dharmacodana 
—impulse to religious duty/ In contradistinction with 
this the scripture also contains passages signifying 


brahmacodaaa Here 4 codana * is used in the sense 
oi revealing an existing fact and not in the usual seme 
of goading to action. Awareness of a fact cannot be 
ordered* We become aware of a fact spontaneously 
when the conditions for its rise are fulfilled, A man 
who has perfect power of sight looks at an object placed 
properly in light and sees it. Awareness of the object 
is the fruit of seeing it. That is not brought about by 
any other agency except the conjunction of the organs 
oi perception and the object* So brahmacodana stops 
with awareness of Brahman* 
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Knowledge of Brahman brings about die fruit of 
eternal and unsurpassed bliss and freedom from all 
sorrow and misery. Such a result is called nissreyasa 
or moksa. If the fruit of moksa is produced on a future 
date that cannot be eternal and hence it is not the 
product of dbarma, like abhyudaya happiness and 
enjoyment in different conditions of existence). Our 
text at VIII, 12, 1 states that the incarnate self 
(sasarlra) is held by pleasure and pain, but pleasure 
and pain do not touch one who is bodiless, Moksa is 
hrahmabhava and so it is a state of inebrporeality 
natural and original to the Atman-Brahman Reality. 
Being of the nature of the Atman, moksa is eternal, and 
not the result of any action done for its production. So 
brahma vidya or moksa cannot be just one of those results 
of karma and upasana topping all the rest. The reality of 
the Self is never subkted; it is unchanging, all-pervasive, 
bereft of all phenomenal attributes, ever satisfied* 
impartite and self-luminous. It is clear from our text 
that It is caitanvapraka^atrnaka and anubhavatmaka. 

\ The causal chains of dbarma and adharma as well as 
limitations of time and space do not apply to it. 
Arum taught Svetaketu (C, VL 8. 7) that Pure Being 
(Sat), the subtle essence at the root of all, is the Self 
of the whole universe; That is the true, That is the 
self, That is really f Svetaketu \ This realization of 
the divine nature of the human soul is liberation or 
niiireyasa. While the Brhaddrariyaka with winch the 
present text agrees in style and tenor enunciates the 
abscessio infiniti (or net! neti) principle to arrive at the 






INTRODUCTION 


y divesting it of all that is accidental, here in 
we have the famous identity proposition 'That 
thou art’ reinforced by the doctrine of pan egoism 
taught at the close of hhumavidya (VII. 25). When 
we read all the relevent passages inter-xelat 'dly, Sat, 
Bhuma, Brahman, Atman, Param Jyotis, Akaifa, and 
the non-empirical Ego,’ all stand for the same Highest 
Reality which is also final freedom and beatitude. 

From the above description we may conveniently 
analyse the iruti mainly into three divisions ; <z, dealing 
with yajftavidya; b, sagunavidya or upasatiS and c, 
nirgunavidya or paravidya which is braiimajrUlna. 
Rrahmavidya or the knowledge of the absolute Reality 
is the conclusion arrived at by the enquiry into 
the import of the major sentences of the upani- 
sads. It culminates in the experience of Reality 
—brahmatmanubbava. Here knowledge is being 

what Is known, it is self-experience, and the object of 
knowing is ever existent. Hence it is not dependent 
on any act mental or physical, but merely the recogni¬ 
tion or acceptance of what is already there. Realiza¬ 
tion of the true nature of Reality depends on the 
Reality itself and not on the way of a man’s thinking 
about it. Knowledge of a fact first and last depends 
on the fact itself. C. VII. 24.1 implies that in libera¬ 
tion there is no duality. Brahmaiva hi inuktyavastha— 
mukti and brahman are synonymous. 1 Self-knowledge 
only removes the impediments in the path of moksa; 
hence C. VII. 26. 2 says that Sanatkumara shows the 
1 isjtiikar;i':ha$ya on Brahmasutras III. 4,]52. 





.farther shore of darkness to NarAda Vvho had his stain, 
vdped away by attaining a pure nature through the 
absorption of pure impressions. If vidya implies 
mental activity then what is the difference between 
sngunavidya and nirgurtavidyS? The difference Iks in 
this: Upasana or meditation as implied in the formei 
may shape the object of meditation at will or cease to 
meditate on it because it is purusatantra (voluntary) or 
■codat).-tantra (mandatory). But knowledge depends 
only on the true nature of the object. If one sees fire 
and understands it as fire that is jliana, knowledge, 
but if he describes a man as fire that is not knowledge 
but a fantasy. According to Sahkaracarya jnan.i 
.alone is rightly called vidya. These distinctions are 
helpful when we analyse the religious and philosophical 
content of our text. Although the whole upnnisad 
is generally ascribed to the jiiana portion of iruti 
it also contains elements oi karma and upasana to meet 
the needs of aspirants who are not mature for jnana. 

XIV. Yajnavidya indicated in the G; For a 
thorough understanding of our text an acquaintance 
with many sacrificial conceptions are necessary. The 
following terms having liturgical or sacrificial signifi¬ 
cance are found in the C: Diksa, vrata, yajifa, yajamana, 
rtvik, firtvijya, hntr, udgatr, adhvaryu, prastotf, 
pratihartr, brahman/ udgithaj prastaya, pratihara, 
devata, daksina. astava, upasad, stutasasfra, stotra, 
stoma, prat ass avan a, madhyndirtasavana, trtlyasavana, 


suta, prasuta, asuta, uktha, iihavaniya, garhapatya, 
agnldhriya, agnihotra, homlya, vedi, juhu, tirtha 





upakarana, anujna, ahuti, udakpravana, maiina, 
udahmukha, vartani, virista, j$(apurta, gayatra, 
rathantara, vamadevva, brhat, vairupya, vairap, 
^akvarij revati, yajfiayajniya, rajana, paridhamya, 
nihava T 3avya, anasakayana, sattrayaua, and bahbpa* 
v am an a. CL I- 3, 5 states that fire was produced 
by friction or drilling- The whole upanisad speaks 
only of very few rites in the form of external 
performances; the samahoma at CL IT 24. 3-15* the 
vyahf rihomaprayadtitta at CL IV* 16 for compensating 
the defects in a sacrifice, and the mamha-kanma given 
at C* V. 2- 4-8 arc the three instances of ritualistic acts 
that are given here without any meditative significance. 
The upasana passages are mostly associated with the 
sanian in the earlier chapters and so some knowledge 
about the saman chant which is described in Sdma- 
mdhdna-brdhmana, Puspasutra, Sdnial antra, and Nuradiya- 
iiksd may be helpful. From the few instances given in 
the text it will be seen that while chanting the vowels 
of the original rks (for most of the Sammeda hymns are 
quoted from the Rgveda) arc elongated, shortened, or 
changed into e or ai; and stobhas (jubilations or 
sybilex) are inserted, such as au, hau, va, na and so 
on* Some parts of the verse or word are repeated also. 
In rites like jyotiftoma the saximu is sungat.soma- 
bhisava or the pressing of the moon plant. A samaa 
chant consists of five parts: hinkara, prastava, udgitha, 
pralihara, and nidhana, Prastava is the introductory 
ascription of praise preceded by the syllable 4 hum*. 
The chief sam'vn priest is called the udgatr who sings 


CHANDOGYA UPANiSAD 




the udgitha division preceded by the sound * Om \ 
The .pratihartf joins in the last syllable preceded by 
the tuning of f huip s , This joining is called pratiliara, 
which is sometimes again divided into upadrava 
(recession) consisting of the last two syllables of the 
pratihara sung by the udgatr and nidhana or coda 
consisting of ( Om * sung by all the three priests. This 
may be illustrated thus: Rgvada VI, 16* 10 is worded 
thus; agna a yahi vltaye grnano havyadataye nihota 
satsi barhisi. The notation of these words in sarnan 
and its divisions in singing arc: hum o gna i (prastava) 
Om a yahi vltaye grnano havyadataye (udgitha) ni 
hota satsi barhisi Om (pratihara). The last portion 
is again divided: nihota safcsi ba (upadrava) rhisi Om 
(nidhana). The metre and pause of the rk is ignored 
in chant. The notes in the saman are called krusta, 
prathama, dvitiya, trtlya> caturtha, mandra and 
atisvarya. Many important concepts in the C are 
influenced by the sfimao. The syllable Oin denotative 
of the highest Deity Is probably a unique property of 
the Sdrrumda. Terms like mrdu> Slaksna* vinardi, 
kmmea, balavat, ghosavatj apadbvanta* anabhinihata, 
vivrta, grasta and nirasta refer to the values of sound 
and their place in saman music, 

XV. The Ufasana Texts in the C: Those who 
cannot sympathetically penetrate into the tradition 
may imagine themselves to be in the realm of fancy 
and fiction when the tiresome details of upas an a are 
read through. But these upas anas play an important 
part in evolving the philosophic doctrines towards 
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which ihey tend. Different ideas will have different 
values to different individuals. One rrian*s treasure 
may be another man’s trash. The sruti is for the good 
of ail and therefore without offending the prejudices of 
men at various menial levels it gives a lift to them all 
to a higher plane of existence. Hence follow the 
variety of riles and meditations supplied by the Veda, 
lake any idea, or conception, or word prescribed by 
the scripture and direct a continuous stream of thought 
converging on it without permitting intrusion of any 
thought dissonant with or alien to it, then that becomes 
upasana, ildliyaiia, vidya, d arcana or vijnana. 

In the large field of upasana many distinctions and 
qualifications are noteworthy. First of all there arc 
dependent and independent up asanas. The former are 
called kariTi avyapairaya 3 angavabaddha, or kriyanu- 
pravesi* and the latter ananyaSesabhula or kcvalavidyat- 
maka. The udgtthavidya taught in C. I is directed 
to be practised on the basis ofudgltha, an ingredient 
of the somayaga called jyotisfoma, and so it is an 
example of the dependent upasana. Such upasanas, 
however, are not nitya, i.e, t a regular feature of the yajfta 
with which they are associated, for even without them 
the yajria is complete and effective. A less competent 
rtvik may omit the upasana without corrupting 
the yajna. The more competent one reinforces the 
sacrifice by adding the ahgopasana and wins for the 
yajamana the additional fruits declared for it (Virft, 
C, I. L 10). Since arigopasanas cannot make the sacri¬ 
fice defective by their absence they are not kratvartha 
D 
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but merely purusartha Le. advantageous to the institu¬ 
tor of the yajna. They are to be performed by the 
rtvik and not by the yajamana, for the latter commissions 
the former with satisfactory payment for the whole 
office. This is the view of Audulomi and Badarayana* 
Whatever the agent does belongs to the principal* 
Independent upasanas have no sacrificial setting to 
function; being j nan am ay a or bhavanamaya they 
imply only interior considerations* 

Further the upasauas may again be classified into 
three divisions: ahariigraha, tatastha and ahgairita. 
Daharavid)a given at C, VIII. 1, Sandilyavidya given 
ai C, III* 14, etc*, are examples of the first type of 
meditation* Those meditations undertaken for accom¬ 
plishing the fulfilment of one’s desires and worship of 
aniconic emblems (praiikopasana) are of the tatastha 
type. The last of the three types of upSsanaa is the 
dependent type mentioned just above* When an 
inferior or lesser idea is the object of meditation one 
may overlook the exact magnitude of it and consider 
it non -different from the superior idea* For instance, 
take the clause i The mind is Infinite *; the mind is here 
called Infinite, though h is not actually so* This type 
of contemplation is called sampad. Again at C* III* 
18* 1 and 19. I we get these injunctions: Lei him 
worship mind as Brahman; The Sun is Brahman, 
this is the teaching. These are examples of the 
pratlka or adhyasa (ascription) type of meditation* 
Upasona being a mental act it must be directed 
towards an object and it must produce results like 
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physical acts. Just as there can be qualitative 
and quantitative differences among outward acts 
so also there must be degrees in mental acts specified as 
upasana. By the insertion of more attributes and 
qualities in the pattern of meditation there must be 
differences in the act and the result* Therefore Sri 
Sahkaracarya in one place asserts that inferior upasana 
really does not deserve to be called v i dya—r i i k y s lay ah 
vidyatvabhSvatj utkrstaiva hi vidya bhavati [Brahma- 
sfilms III. 4. 52)- In abhyudaya, or prosperity, relative 
differences must be recognised. So there must be differ¬ 
ence of degrees in vidyasadhanas which bring about 
different results. The place for upasanas in the advaita 
texts is, however, justified by the acarya on the 
ground that they are also mental processes like jniru* 
padhika-brahinajfiana although their nature differs 
widely and that they are sacred and secret wisdom 
(rahasya). There are higher and purer meditations the 
fruits of which are next to moksa and which have for 
their object Brahman thinly conditioned {isadvikrta 
brahmavisaya). See for example C, III, 14. 

XVI. Psychology and Eschatology implied m 
YajSavxdya and SagunavidyA: Verily, indeed 3 this 
body- dies, says C. VI. 13 . 3, when deprived of jiva* 
but the jiva does not die* This jiva or atman, the 
living self, presides over the body and its powers— 
£arircndriyapafijaratihyak$a. It is definitely stated at 
C. VIII- i2. 4 that the real perceive r of space, smell 
and the rest is the eternal Self (atman). The organs arc 
merely its instruments. The jiva does not leave the 
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body just as a railway train leaves the station- Its 
departure may be compared to the waiving of the 
rights over a possession. When one gives away his 
property to another he relinquishes his ownership. As 
the ruler and master of the body, the jiva perforins 
karma and apasana and reaps their proper fruits in a 
subsequent state* Although it is stated at 0, VIIL 0* 3 
that the atman dwells in the heart as a subtle entity it 
is also stated at C. VIII* 8* 1 that it fills the whole body. 
The jiva is only apparently different in the various 
embodiments. It passes through different stales of joy 
and sorrow according to its meritorious or opposite 
thoughts and deeds* C, VI* 3* 2 and VI, 8* 7 inform 
us that the Sat^bhuma-brahma^tman is one 3 eternal 
and omnific. Really, the jiva being That U is not born 
or bound—the birth of a jiva is a synecdochicul affirma¬ 
tion made when a body is born. By a progressive 
exclusion of the accidental conditionings that are not 
real, the jiva shines really as Brahman, What 
C* HI* 14. 2 speaks about the Supreme Ruler applies 
to jiva also. In that passage the Reality is presented 
as endowed with attributes fit for meditation* All the 
same, the nature of the Ruler of tire Universe is also 
described in it. This applies also to the jiva ruling over 
the body. The jiva-hood is coterminous with the identifi¬ 
cation of the Supreme Reality (paramatraan) with 
the illusory conditioning factors (avtdyapra tyu past ha- 
pi topadhi) like mind, breath, sense-organs and body. 

Avidya or nescience alone is the cause of the indi¬ 
vidual jiveds state of illusion. Under the power of avidya 
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thinks himself to be limited and separate from, 
para mill in an, the Absolute Reality. It is the internal 
organ variously designated as antahkarana, buddhi, 
vijnana and citta that limits and conditions the pra- 
tyagatman. The self-luminous innermost Self is un¬ 
changing and so it must always be capable ot pro- 
during knowledge; the senses must always function 
because they are designed as instruments of perception. 

Yet by the proximity of these two alone knowledge is 

not produced. Hence an internal organ must I < 
accepted in order to explain the production or withhold¬ 
ing of knowledge based on the conditions of its func¬ 
tions. The internal organ simultaneously iunctions in 
respect of past, present and future and acts as the guide 
and master of the five cognitive and live motor senses 
{jfiauendriyas and karmendriyas). Both these organs 
and the senses are invisible, intangible and limited by 
the body. That is how they become the factors 
conditioning the limitless paramatman. Neither the 
internal organ nor the organs of cognition and move¬ 
ment are themselves capable of maintaining life in the 
body. Maintenance of life is possible only through the 
appearance, and continuation of another principle 
called mukhyaprana (life-breath) from the lime ol < un- 
cep lion. It is the mukhyaprana entering the embryo at 
conception (and so it is called jyestha eldest) that 
supports the internal and external organs and main¬ 
tains life and body. If the jivatmau is the king in the 
body designated as brahrriapura, the mukhyaprana is 
the minister, the chief emissary, on whom all the 
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Administrative duties are laid (Vide t C. V , I). Mukhya- 
prana is not merely the external air but a transforma¬ 
tion of it into an internal force manifesting in the body- 
in the fivefold way, supporting, nourishing and ordering 
the functions of the living befog* Because of the 
dependence of other pran ts (cogni i ive and active organs) 
on life-breath for their subsistence, those organs also 
are called praiia. From CL ill. 18, 3 and VIII. 12,4 
we learn that the senses do their work under the regency 
of deities like Agm, Yayu and Aditya. The deities func¬ 
tion for the sake of the sariratmau (corporeal self or jlva) 
and not for their own benefit, for die deities do not 
require the enjoyments of a human body. From C. VI 
3, 2 it is evident that the Supreme Reality (Sat-devata) 
entered the body of created beings by means of the 
jlva. So jlva is only a reflection of the para devata 
just as an image in a mirror. The relation between 
Sat and jlva is that of substance and shadow. The 
reality of the jiva is therefore Param5tman~na ca jivo 
nama paramesvarad atyantabhinnah cara iva rajiiah— 
jlva is not sharply different from the Supreme like a 
spy who is different from the king. It is this illusory 
jlva who performs religious or natural acts and enjoys 
the results thereof. In the absence of such an agent 
or enjoyer, the scripture would not have prescribed 
duties for this and next life. This Is how sastraphala- 
satnhandhopapatli is maintained. 

In C. VIIL 7. 1 Prajapati advises to seek out and to 
understand the atm an free From evil, old age, death, 
grief, hunger and thirst. The real Self cannot be 
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the seeker and the sought at die same time. So it is the 
sariratman (the illusory empirical self) that is directed 
tt seek the real Self in order to get rid of its sorrows 
and limitations born of illusion and to manifest its true 
nature as described above. The empirical self is the 
adbikrta {the agent for whom the scripture prescribes) 
bound by karma in the shape of dharma and adharma* 
He departs from the body along with the mukiiya- 
prana, indriyas and manas, carrying along with him 
■ the illusion of limited self-hood* the effective force of 
up asanas and karma* as well as purvaprajfia or ten¬ 
dencies brought Forth from the previous states of 
existence. His karma and upas an a are the causes that 
effect a new body after the fall of the previous one. 
According to the spiritual wort It and merit of the 
karma and upasana which stand to the credit of a 
jiva, his evolutionary circle is completed or continued. 
Those who practise the type of upasanas given atG. IV* 
10. 5 and C, IV. 15. I - I pass through the devapatha 
or hrahmapatha and reach Brahman in satyaloka and 
finally they attain to liberation. They are no 
more reborn. Those who perform the social and 
religious duties staying at home with the hope of 
exalted enjoyments pass along the path of the fathers 
(pitryana) to candraloka and return to the earth with 
a residuum of karma (aniriaya) w'hcn they have 
finished die experience of the fruits of their work in 
candraloka (C. V. 10, 3-8). Those whose conduct 
here has been good take birth in the twice born 
varoas; those who had had mixed deeds go to Yamu; 
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and those whose conduct here has been evil attain atx 
evil birth—that of a dog, a hog, or a catidnla, Thus 
karma alone is the efficient cause of the diversity of 
status and opportunities with which an. individual 
starts life* 

XVII. The Wav and the Coal; At the termi¬ 
nation of a series of less satisfactory hypotheses Sanat- 
kumara thus teaches Narada: There is no happiness in 
anything finite* Only the Infinite is happiness— 
bhumaiva sukham. In this bhurnan or plenum all 
empirical dualities are absent and It is not established 
in anything else like finite objects. It is not established 
even in Itself as that would imply an internal duality. 
It encompasses all directions and it is the real me in 
all, the Self in all. It is the one that has become the 
threefold, fivefold, sevenfold , * , twenty-thousand 
fold, Agni, Prajapati, Soma, Vayir, Indra, Brhaspati, 
Vanina, Vasds, Mriyu, Rudra, Aditya, Savita, Visve- 
dev as, Gandhaivas, and the rest mentioned in the text 
are but manifestations of the same Infinite Self, The 
same Reality is again the Trailokyasuiira-vaUvanara- 
jyotU, Paradevata and Tajjalan—the cause of the origi¬ 
nation, sustentation and dissolution of the universe. 
He who sees this truth of Unity and Oneness does not 
see death or illness, or any sorrow, Sadatmavidya 
at C* VI and the brahma prakriya taught at VIII, 
0* 3, also convey the same teaching, 

Brabmasampatti or amrtatva is the goal of all 
Vedintic enquiry, The various dar&tnas or inde¬ 
pendent meditations taught about madhu, pranava, 
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gayatri, koia, hrdaya, manas, akasa, catuijpadbrali¬ 
man, socla^akalabrahman, yaiivanara permeating the 
triple world, purtisa in the sun, purusa in tlic .eyes 
and other vidyas about saviSefabrahnmn have for 
their object of worship the same Reality with varying 
attributes. The text clearly declares that there is only 
one Reality'—ekain evadvifiyam (C. VI, 2. I). But 
tli attributes (brahmadharmas) given in different 
aya tanas (abodes) give a large variety ol upasanas. 
They are all meant for cittavatara t.e., aiding compre¬ 
hension. This is the principle, stressed by Sahkaracarya 
ill the statement—tattvabhedepi adhyeyaiiriaprthaktvad 
adhyanaprthaktvam. The various meditations are 
like various attendants serving the same master with 
different accompaniments. The worshipper has in 
mind results like removal of evil (duritaksaya), attain¬ 
ment of power (aisvaryaprapti) and progressive libera¬ 
tion (kramanmku) through the attainment oi brahma- 
luka. The brahmavakyas in the text teaching about 
the absolute Reality, on the other hand, are meant to 
lead an aspirant to samyagdanSana (as distinguished 
from darsana or upasana) which puts an end to all 
karma and gives liberation from the round of birth. This 
attainment of moksa thiough brahmatmanubbava is not 
like a journey to a place but like retrieving of one’s lost 
health. It is like recognizing the necklace around one’s 
own neck of which one has forgotten casually. The 
performance of yajna and upasana act as external aids 
by eager dering the desire for Brahman-intuition (vivi- 
disasainyogat bahirahga sadhanam); and tranquillity, 
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chastity and other traits act as immediate auxiliaries 
(vidyi-sarfiyogat antaranga^sadhanam) of Self-Realiza¬ 
tion, AM the asramadhannas are indirectly helpful for 
this realization. In one peak passage (C. IIL 14, I) 
the centra! doctrine of the way is stressed: Tranquilly 
one should meditate upon In c Now, verily, a person 
consists of his purpose. According to the purpose a 
person has in this world, so does he become departing 
hence. So let him set for himself a purpose, 1 With 
unswerving faith in the purpose, with brahma- 
earya extolled in C. VIII, 5 and allied virtues, one 
attains to the highest goal which is liberation from the: 
bondage of empirical experience and establishment in 
the Bliss of Bhfima-brahman. In rough sketch this is 
the interpretation of Nature and Reality given in this 
great upani?ad of the Sdmaveda spanning the entire 
field of human aspiration—from happiness and long 
life in this world to Self-realization culminating in 
being the absolute superlative Bhuman. Certainly 
this work also shares the high encomium paid by the 
ttihdsopanuad x to die Sdmaveda of which this is a portion: 

xco ha yo veda sa veda devan, 
yajiim?i yo veda sa veda yajfiam 
samani yo veda sa veda sarvam, 
yo m anas am veda sa veda brahma. 

SWAMl VIMALANANDA 

August 25, 1956 

1 Published in the Thirty Minor Upmifads. Theosopbical 
Publishing House, Adyar. 
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The scheme of transliteration is as follows: 
y a, an a, $ i, § I, gr u, 3; u, *5 r, % r, q e, aft o, 
t* aij aft an, 4 th, : h, ^ k, t^kh, r^g, sf gh, ^ h, ^ c, 
0, ch, a[ j, ST jh, n, e {, 5jh, \ d, 5 dh, o^n, ^ t, 
ssi th, <T d, q dh, q, n, q p, <^ph, q b, i^bh, 5 m, 
y> ^ r, w 1, ^ v, 5^ 3, ^ s, ^ s, | h. 


PRONUNCIATION OF TRANSLITERATED 
WORDS 


V OWELS 


a 

a 

ai 

au 

c 



Sounds like 


Sounds like 

u 

in 

sun 

i 

i in bid 

a 

*? 

fir 

i 

ec „ seed 

y 

it 

my 

0 

0 „ no 

ow 

a 

now 

u 

u „ bull 

ay 

it 

say 

u 

00 „ cool 



Consonants 



Sounds like 


Sounds like 

ch 

in 

church 

r 

m in French (mid¬ 





way between 





roo and ri) 

d 

** 

French 

i 

sh 

d 



% 

sh (practically) 

g 

ts 

get 

1 

t in French 

lif-articalated h 

t 

t 

i mg 



th 

th in Hung 

p n (practically) 

V 

w 

rest of the consonan ts sound as in English. 
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Br, 

Br. Su- 

Ch. 

Iia* 

Katha 

Kami. 

Kena 

Mu* 

Praiua 

Sve. 

Tai. 
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ABBREVIATIONS 

... Aitareya Upanisad 

... Brhadamnyaka Upanisad 

... Brahma Sutras 

... Chandogya Upanisad 

... I^a Upanisad 

... Ka(ha Upanisad 

... Kausitaki Upanisad 

... K ena Upan!sad 

4 .. Mimdaka Upanisad 

... Frasna Upanisad 

Svetasvatara Upanisad 
,Taittirlya Upanisad 
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qsfirfeFnfa ^ m snqbm? m 

m ftofqf m *tt m 

TT^T *S$g ^Timfk f%T% V ^H’Trg 

*rfa w% % qfa i 

& snfo: mfai qrfar: i 


Z& Amu (Ora) JR my ©r^ft limbs Sf^-3 and W% 
speech SIR: Prana, vital force ^fcj: eyes ears 
strength, vitality all the senses 

^ and s?P4J^3 let grow in strength. all 

existence siW^Spj of the Upanisade srijr (is the) 
Brahman* I slip Brahman *it fiWfjrfu may 

never*,deny* Brahman fff me W nor 

deny, reject* no denial Jet there be. 

^ from me no denial ©R3 let there be. 

in the Upanisade t '€flh [fifNl] the virtues 
that (are proclaimed) ft they dd*eilRfft to that 
A tin an* Self qfk in me who’am devoted J i*g be, 
% they fjfil in mo may reside* 

Om peace STlf'^T; peace STff??f: peace. 
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Om, Let my limba and speech, Prana 1 , eyes, 
ears, vitality and all the senses grow in 
sfcrongth. All existence is the Brahman of the 
Upanisads. May 1 never deny Brahman, nor 
Brahman deny me*. Let there be no denial 
at all; let there be no denial at least from me. 
May the virtues that are proclaimed in the 
Upanisads be in mo, who am devoted to the 
Atman ; may they reside in me. 


Om Peace ! Peace ! Peace ! * 


[ J The term Prana is generally translated as 
breath, life-breath, vital breath, vital force, or vital 
energy. Though these terms convey the sense 
more or less in many contexts, none of those 
terms renders adequately the term as it is used 
by the Upani^ads. So in this and similar other- 
oases we have retained the original in translation, 
the meaning being supplied by the explanatory notes 
given -wherever necessary. 

3 Brahman actually does not deny or reject 
anyone, since He is all and is in all. Let mo also 
not deny Him through ignorance so that I may 
have eternal union with Him. 

3 Om is the symbol and representation of Brahman. 
It is uttered for securing all-round auspiciousneas. 

The repetition of ‘ peace ’ thrice is to ward off all 
internal, external and heavenly causes of trouble.) 




CHAPTER ONE 


SECTION ONE 

i prcfa 

^^qr^TT^II ? It 

^ Om 5% thus* T?w this 8?^^ syllable 
on the Udgjfcha (loud chant) aqRflcf (one) should, 
meditate, Om ?fr! beginning with f? for ajjqRl 
(one) sings the UdgTtha. fi^*T of that 
the explanation (of meditation, Qualities, results and 
Urn rest) follows], 

1. One should meditate on the syllable Om \ 
the UdgHha 1 , for one sings the Udgltha 
beginning with Om \ Of this, the explanation 
follows, 

[ The syllnble Om is the most appropriate name of 
the Supreme Self, And when this name is used, 
He becomes pleased. This is to he chanted at the 
beginning and the end of a hymn. But hero* 

Tar tick ts like 5 Id, S> # 3 ami g are not translated 

ai: every instance of fcboir occurrence in the word-by-word 
sivHou, unless they modify the mearfing of the dependent 
wor.l in a way expressible in English, 









inasmuch as the syllable is used with the particle 
l iti' it is accepted, apart from tlio Supreme Self 
which it indicates, as the mere verbal form of it or 
as a symbol, which is to be meditated upon, (eh 
Katha 2,15-17, Munch 2,2,f> ( Gita 8, LI, 18; 17. 
28 - 24 ), 

* Intoning Om Udgfitr priests begin to sing, and 
so the syllable Om is here identified with the 
UdgTtha. UdgTtha Om is the syllable Om in that 
portion of the Saman which is hung by the lid gat r 
priest. UdgTtha is an element of the Yedic sacrifice 
and Om is a part thereof; but here the word 
UdgTtha, generally applicable to the whole section, 
is limited to its part Om. In the beginning, it is 
difficult for one who is habituated to the performance 
of Vedic rites to give them up and resort exclusively 
to meditation. So meditation as a part of the 
sacrifice is being indicated here and nol as exclusive 
meditation. Later, the tangible results of this 
meditation will be mentioned (l .1,7-8). Those 
results go to the principal of the? sacrifice, for ho 
appoints the Udg&tr priest and pays for it. 

3 The Samaveda consists of a specified number 
of stanzas chanted melodiously. Each of these is 
called a Suntan, The Saman is divided into differ¬ 
ent parts in more than one way and sung. Each 
part is called a* Bhakti, The live divisions (cf. 2. 2. 
1) of Saman are—Hiibkiira, Prasfc&va, UdgTtha, Prati- 
bura and Nklbana. The seven divisions (of. 2. 8, 12) of 
Saman are—Himkara, Pmstava, Adi* UdgTtha, Prati- 
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Upadrava, and Nidhmia. Hirhkfira is uttering 
the syllable ‘ hiiiiUdgltha is rsung by the TJdgStr 
priest in the Sonia sacrifice. His assistants are Pra- 
Htotr anrl Pcatihartr, whose portions are respectively 
called Prastftva mid Pratihara. The portions of the 
three taken together constitute Nidhana.l 


pt ^rci w* ^rrfr \ 

pro 

mmt srrc w: ^rm w htw 

xbi n ’ II 


gftsft The earth T*TT of (*U) these beings 

WTt the essence is], a?F*: -water of the 

earth <9: the essence. plants, vegetation 

btcij^ of water the essence. (the body of) 

man of vegetation the essence. ^ (the 

organ of) speech g^^tf of man the essence. 

Flc (Ek) qi=3: of speech W: the essence. HR 
Banian %■<'. of Ek R; the essence. Udgltha, 

(Dm) Bra*, of Banian R: the essence. 


2. The essence of all these beings is the 
earth 1 . The essence of the earth is water *. 
The essence of water is vegetation 8 . The 
essence of vegetation is man 4 . The essence of 
man is speech 8 . The essence of speech is lik 




a 
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The essence of lik is Saman 7 , The eaaenco of 
Saman is Udgltha 8 , 

t 1 The term essence has to be taken in different 
senses to suit the need of each statement. The 
earth m the 1 essence 1 in the sense of being the 
support or the cause of the creation, preservation 
and dissolution of the movable and immovable 
beings. 

Because water and earth arc interwoven like 
warp and woof. 

Because vegetation ts the modification of water, 
* Because the body of man feeds on vegetation,. 
rj Because speech is the highest of all the faculties 
of man, 

e Because lib is uttered by the organ of speech 
and so is a grade higher than the latter. 

’Because Saman is a grade higher, far it gives 
more joy to the singer and the listener. 

8 Because in Ora all the sounds are included, Om 
is to he meditated upon as the essence of all essences.] 


sr vv q^vhgqt 

*?!s$Vi n ? II 


m That (syllable Om) 3ft; which (is called) 
Udgltha—this of the essences Wag; is the 

quintessence TO: the supreme deserving of 

the highest place sjgg; (and) the eighth. 
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The syllable pm which is called Udgltha, 
is the qumlesaenco of the essences, the su¬ 
preme 1 , deserving of the highest place 1 and the 
eighth \ 


P Because it represents the Supreme Self, 

2 Because it is the object of meditation like the 
Supreme Self, 

a Eighth in the order of the aforesaid essences, the 
earth and the rest,] 

tfir fires vwt ti * ii 


gjaigr Which which ^ is Rk ? 

which which OTR is Saraan ? fSWi which which 
3^.1: is Udgltha ? this frfJS is being con¬ 
sidered (now). 

4. Which one 1 is Kk ? Which one is Saman? 
Which one is Udgltha, ? This is being consider¬ 
ed now. 


[* The repetition of the interrogatives in the original 
is meant to signify oke great regard in which the 
secret of the Rk, Saman and UdgTtha are held.] 

I Z5J 

I# ^ ii ^ ii 



chAhdogya upakisad 


Speech alone sijsfr ia Rk. 91&F: Prana is 
S&iaaa. ^ 3fa Om tRfrf this STgiq syllable 
is Udgitha. fiff that this a couple, pair— 

^ which *ng ^ speech am; ^ and Prana [ijrj; which] 
*W ^ 3k 9W and Sit man. 


5 . Speech alone is Rk. PrSna is Saman l . 
The syllable Om is Udgitha*. Speech and 
Prana, (the sources of) Rk and Saman, taken 
together form a couple. 

V The faculty of speech expresses the Rk and so iB 
its cause, for the effect and cause are the same. 
Strength is the cause of the singing of Raman, 
because singing requires effort; thereforo they are 
identical. By accepting speech and PrSna as the 
sources of Rk and S ft man respectively, all the Rka 
and all the Siintans and all actions p erf or triable with 
them are included. That is, oil desirable ends are 
to be brought about by speech and strength, 

* Here the syllable Om is meant, and not the 
Udgitha part of Sftman.] 

’RTT % 

ftfRt smiled sntrwr ^ 

^r*^; ii % 11 

aff That qfjff this (as described above) fflsptj. 
couple ?fa Om in this syllable 



CHANDOGYA UPANTSAD 

4b I'l . 

§^4?^ is joined together. 3 whenever fh_ 

a couple come together tft they 

each other's qqnq desire 3?(OT3: fulfil t indeed. 


G. This couple is joined together in the 
syllable 0m 1 . Whenever a couple come to¬ 
gether, they, indeod, fulfil each other’s desire. 

P Because this syllable consists of speech and is 
uttered by means of vital breath.] 

zmf*m s t ^rwRi ^ 

n vs ii 


jt : Who this as Udgitha syllable 

(Om) thus fsfjjiq knowing 3^ft meditates [R; 

he] ^TRTfitq of (all) the desirable ends srjqfSraT 
a fulflller 5 4 verily becomes. 

7. He who meditates upon this syllabic as 
Udgitha knowing it thus (as the fulfillor), verily 
becomes a fulfiller of all the desirahle ends l . 


f 1 Because the meditator acquires the qualities on 
which he meditates-] 


rrertTT wlfw f t SPTHT 

*TfRT n f^$ncg£r*rpT^ 11 11 
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P^. 

ft That % verily ^ this is the syllable 

of aaaent, faq, xj whatever f% for 3?g5ffllfr[ (one) 
assents to then efiij. ' Om ’ tf* only a}|f (one) 
says. *J<f. what «g?ir is assent irgr that 3 trq alono 
*9^%: (is) prosperity, Q‘- who qatf thiss as 

'Ddgltha 3^fi£ syllable trsjtj; thus knowing 

atrrfS meditates [q: he] ? | verily ^rwqilj; of (all) the 
desirable ends flitstfclflf one who increases 
becomes. 


Sl 


8* That verily is the syllable of assent V for 
whenever one assents to a things one says only 
* Om \ Assent alone is prosperity \ He who 
meditates upon this syllable as Udgifcha, know¬ 
ing it thus (as endowed with the quality of 
prosperity), verily becomes one who increases 
all the desirable ends, 

1} hi common parlance and in Veche usage Om is 
the expression of assent, 

* Because assent is the source of prosperity. It 
is only a person who is himself prosperous that 
agrees to give. Therefore the syllable * Om 1 is 
endowed with the quality of prosperity,] 

fteji m 


ufa (l * II 


mp*T 




to listen; ffcf with * Om * 3T0f h one recites (the 
hymns) ; with * Om’ one sings aloud 

(the Ddgltha Samar) (of* Tab 1. 8) of 

this syllable for the worship with (its 

own) greatness with its essence laSff 

the Vedic rites are performed]. 

9. With this does the threefold knowledge 
proceed ; (because) with Om does one cause to 
listen ; with Om does one recite; with Om does 
one sing aloud. For the worship 1 of this 
syllable, with its own greatness* and essence 9 
(the Yedic rites are performed)- 4 

t 1 With Vedic actions the Supreme Seif is worship 
ped (Gita 18, 46). The syllable Om is its symbol. 
Hence the worship of this syllable is the worship of 
the Supreme Self, 

3 Greatness consisting of the vital breaths of the 
priest, the sacrifice? and others, 

3 Essence consisting of offering made up of the 
essences of corn, barley, etc. 

4 The utterance of Pr&nava is vital to the per¬ 
formance of the Vedic rites, which in turn produce 
rain, food*crops and sustenance for the eacrificer. 
Hence it is the essence of the sacrifice,] 
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NW f^Tt ^ ^ if ^ | 

*trt 3 fon ^ faror srftflr 
<#r ^(ftRr srefatW 
srefrp roqH *r*rfa ii ?o n ffir wqs 

*4^1 II ? II 


*T: ^ He who this (syllable) T^q thus %3 

knows sf: ^1 and he who ^ floes not know 
both %*l with it [^u] !Rrr: perform (actions); are 
different (in their results) g for knowledge 
^fisrr ^ and ignorance, whatever f^l^r with 

knowledge %i^ir with faith with meditation 

is performed cl?l that alone more 

effective becomes ffiH up to this truly (JtlFI 

^ of (the greatness of) this syllable (Om) 
the explanation ^ffT is, 

10, He who knows it thus and he who does 
not know l —both perform actions with it. For 3 
knowledge and ignorance are different (in their 
results). Whatever is performed with know¬ 
ledge, faith and meditation becomes more 
effective. Up to this truly is the explanation of 
(the greatness of) this syllable Om 5 . 

[•That is, knows only the ritual and not the true 
nature of the syllable. 
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*l)oubt may be expressed about the utility 
knowing, if both attain the same result. So it is 
■ I said that it is not so. This knowledge is more than 
ancillary to ritnal and hence will produce better 
results. 

3 Meditation upon the syllable Om given in this 
section constitutes a single act, for it is not inter¬ 
rupted by any other effo.i, The syllable Om endowed 
with the three qualities given in the text (and 
forming part of Udgftha and symbolizing Brahman) 
is to be meditated upon us one would meditate upon 
Brahman.] 

pi alte »* : , & 



SECTION TWO 


^rt it ? n 

sraW: The descendants of Prajapati § q once 
upon a time both the gods and the 

demons 9?T when were engaged in a fight; 

^ ? in that (fight) ^rs the gods 3i%sf [^floil] with 
this (rite) ipiH them (demons) we shall 

defeat 5 ft! thus resolving] 3£bs?q; UdgTtha 

(synecdccliically, the sacrificial rites done by the 
Udgatr priests) performed. 

%s 


1. Once upon a time the gods and the 
demons 1 , both descendants of Prajapati*, were 






engaged in a fight. In that fight, the goda 
performed the rites of the Udgatr priests resolv¬ 
ing, ‘With this wo shall defeat them 


[* Devae are of the nature of light, Here the term 
stands for the functions of the senses purified by the 
performance of scriptural duties, Asuras are of the 
nature of darkness. They are opposed to the former * 
and they stand for the functions of the senses 
connected with the enjoyment of worldly objects. 

2 Prajapati stands for the person entitled to both 
rituals and knowledge. 

a This section gives the meditation on the Udgitlia 
identifying it with Prana. The story is to explain that 
the functions of the outgoing sense-organs are the 
causes of unrighteousness and destruction and those 
or the chastened indrawn sense-organs, of righteous¬ 
ness. This struggle between those two tendencies^ 
going on in every creature from the beginning of 
time, is described as the fight between the gods and 
the demons,] 

rf i =nrf*m tretrgm 

ftmft §rf>T ^ 
pfcr ^ 'tfrt ire fop it h it 

f They {those gods) J connected with the 

nose UpiUJ on (the deity of) Prana (vital breath) 3^*71^ 
aa Udgifcha worshipped, meditated, £ig<r; 
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■tfte demons sw* ? it qpflHT with evil (viz., the 
■ nceit in its capacity to smell fragrance) 
pierced; rpr: this one % for g?«Hr with evil fqg; 


has*been pierced therefore with it (nose) 

g»;fa ==? the fragrant q and the foul 3^^ both 

(one) smells. 


2. Then they 1 meditated on (the doity of) 
I'fana connected -with the nose, ns Urtgitha®; 
Hie (lemons pierced it with evil. Therefore 
' jth it, the nose, one smells both* the fragrant 
and the foul, for it lias been pierced with evil. 

L They meditated on the syllable Ora known as 
/dgltka* identifying ife with the deity of breath. 

2 That is, upon the deity of the sensory organ of 
< /faction as the ITdgatr priest, regarding him as the 
vdgltfaa itself, ie. T the syllable Ora. 

Though both aro mentioned* it is to be untler- 
asood that because of the intrusion of evil only 
undesirable smell is perceived. This is to be under¬ 
stood ia other cases also,] 

** ? sr* uhtu 

Tl^T ^Trf ^T^tT ^ 

TORI Star f^T II ? II 


3P? fr Then ^1^ on (the deity of) speech 

as UdgTtha 3413^1^ (they) meditated, arfl. Z her 
2 " 
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<8L 


(the deity of speech) the demons with 

evil pierced; this one fl§ for qrcqqi with 

evil fa&r has been pierced a^ia;therefore fjqi with 
it (speech) ^ truth ^ and untruth 

both ^5[f3 one speaks. 


3. Then they meditated on (the deity of) 
speech as LJdgltha; the demons pierced it with 
evil. Therefore with it one speaks both truth 
find untruth, for it has been pierced with evil 


qmr H * 11 


ST*T ? Then ^ 53 : on (the deity of) tho eye 
as UdgTt.ha (they) meditated. Sff, f it (tLe 

ddty of the eye) ST-JG: the demons qitqijr with evil 
fafosj: pierced; qctf?. this one fi) for qi«Rf with evil 
has been pierced therefore cR with it 

(the eye) =q the sightly 3^sftal£ g and the 

unsightly both q^qfti one sees. 

4. Then they meditated on (the deity of) 
the eye as Udgftha; tho demons pier’ced it with 
evil. Therefore with the eye one sees both the 
sightly and tho unsightly, for it has been 
pierced with evil. 






UPANI$AI> 

<rs7*?n; 

TIT Irsfeft It *< II 


atrsfl 5 Then sft=TO on (the deity of) the ear 
as Udgitha gqinrafftt (they) meditated, riff f it (the 
deity of the ear) ajg<[: the demons qi^r with evil 
fgfejig: pierood; gag this one f| for qisqgr with evil 
fiqgig has been pierced rbWig. therefore ?PT with it 
(the ear) STqofcj^ 3 the pleasant SlwqvftqjJ, ^ and the 
unpleasant 3«q*£ both *®nTCf one hears. 


5. Then they meditated on (the deity of) 
the ear as Udgitha; the demons pierced it with 
evil. Therefore with the ear one hears both 
the pleasant and the unpleasant, for it has 
been pierced with evil. 


m ? tT^TitTi <n*HT 

5 *r- 

qfgqtf rq ^ ’tt'srt Ifcrfe^ n 5. ii 

bist g Then JT*T: on (the deity of) the mind 
as Udgitha gqrarsfSt (they) meditated, fig § it (the 
deity of the mind) BigU: the demons 'fraWT with evil 
fgfgvg; pierced; gdft this one I? for qTOdl with evil 
has been pierced g^lft therefore Ifa with it (the 



mind) ^ good thoughts % and 

evil thoughts 3*T3Jj( both 31^*13 one thinks. 


(i. Then they meditated on (the deity of) 
the mind 1 as Udgitha; the demons pierced it 
with evil. Therefore with the mind one thinks 
both good and evil thoughts, for it has been 
pierced with evil. 

I 1 Though the deities of touch and taste have not 
been mentioned before tiie deity of the mind, it is to- 
be understood that they too were worshipped and 
were pierced in turn with evil.] 

m ? y p * t : 

ftW&T il vs II 

8t*l § Then *t: who (is) ^ indeed 3WI this 
principal, in the month (cf. fir. 1.3.7) stTH; the Prana 
on him as Udgitha (they) 

meditated. W just as [wtST^q; a lump of clay] 
sn^flW^ ( = awjffiij) hard BftptWg a rock striking 
against is destroyed [ffsir so] BigTf; the demons 

S him (Prana) [^?3T came in clash and] f^s^g: 
were destroyed. 

7. Then they meditated on the Prana in the 
mouth as Udgitha. The demons oame in clash 
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it and wore destroyed 1 , just as a lump of 
clay is destroyed, striking againt a hard rook. 

I 1 The vital breaths in the nose and in the mouth 
are equal as modifications of air. But the vital 
breath in the nose has been pierced with evil on 
account of the impurity in its substratum, the nose, 
while the vital breath in the mouth has not been 
pierced because of the strength of its deity and its 
substratum.] 

qrgf ^ 

*r n & w 

tr^ Thus it is (that the Prana in the mouth has 
not been destroyed and is pure) 31^^ hard BWfflRU. 
a rock striking against a lump of clay] 

q*fT evon as is destroyed soqsi indeed^: 

he is destroyed W. who ^ onc who 

knows thus (the purity of Prana) TTO* evil 
wishes to do and who him (that knower) 

injures [3?HTcI, for] W he this one 
hard WR (is like) a rock. 

8, Thus it is that the Prana in t.ho mouth 
has not been, destroyed and is pure. Kven 
a lump of clay striking against a hard rock is 
destroyed, so will he be destroyed who wishes 




(Wrcsrvtj, 
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to Jo evil to ono "who knows this (tho purity of 
Prana) or who (actually) injures that knower*. 
for he is like a hard rock. 


5qic^i^qF?m sfa is ^ ii 


With this (Prana in the mouth) ?f 
neither -sweet smell H |ufrq nor foul indeed f^TWTifl 
one discerns, itgt: this one f§ for W55T<Tr«ir is free 
from sin (as free from conceit etc,); %Sf through this, 
aiai what (one) eats, what fq«j% (one) 

drinks with that (eating and drinking) srtTfPI,SWR, 
the other Pranas (he) maintains, ^ qjj 

this alone (via,, food and drink which are the subsist¬ 
ence of the Mukhya-praiia) 3T»vIcf: at the time of 
death 3Tfa?*T not finding [SFiagqsr; the Prana in the 
mouth and its dependents] ^wfa depart ffcT and 
thus 3P3cf; at the time of death one opens 

the mouth ta* indeed. 


9. ith this Prana in the mouth ouo dis¬ 
cerns neither sweet smell nor foul, for it is free 
from sin. What one eats or drinks through 
this, even with that ho maintains the other 
Pranas. And not finding this at the time 
oi death, the Prana in the mouth and its- 
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dependents depart; and thus indeed one opens 


the mouth at the time of doath 


[■* That is, at the time of death a nmn opens his 
mouth because of the desire of the vitai breaths to 
get food aud drink, ■which the vital breath in the 
mouth fails to Supply at that time.] 

a* gfo prcra nff 

TO^s?fRT n || 

cT*J ? On that (Prana) ai%TT; Angiras as 

Udgikha meditated, ^ this alone 

as Sitgirasa (the sages) consider, 

which of the limbs (of the body) ^3: is the 

essence. 


10. Aagiras meditated on that Prana as 
Udgltha*. The sages consider this alone as 
Angirasa which is the essence of the limbs, 

l 1 Even the worshipper of the Prana is described 
here as the Pr&ha in every tiling. This is to 
emphasise his identity with the Prana. The same 
will apply to Brhaspati and Ayfisya,] 

eta f ^erg 

fifar f|Ht zwi <cc qfq: H ? ? if 

So ff^qf^T: % Brhaspati Hq on it (Prana) 
as Udgitba meditated, tpi this 
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. 1. 8. 20) f as Brhaspati JFSR 

sagos) consider, speech f| for g|?f{ is great, 
this (Pi'ilpa) (TP*r: her (of speech) ife: (is) lord. 

11. So Brhaspati meditated on Prana as 
Udgltha. The sages consider this alone as 
Brhaspati, for speech is great and this Prana is 
its lord. 




XX ^rg'TT^T^ ^ «£*Fmq 

II II 

cR So 3inn?R: 3 Ayasya (lit. what comes ont of 
the month, ‘ 6sya i.e. Prana) on that (Prana) 
as Udgitha meditated. ttcTR 3 ^ this 

alone as Ayasya (the sages) consider, 

Rtf. for STPfRT^ont of the mouth Wflcl it goes. 


12, So Ayasya meditated on Prana as Ud¬ 
gltha (identifying it with himself). The sages 
consider this alone as Ayasya for it goes out of 
the mouth. 


ito xx i w>t acT^fr i *r % 

x^t *r % xami- 

Tirqfrt n ^ ii 


The son of Dalbha Baka % it fa 
thus knew. R: % (so) ho ^RcfaTRiRi, of the 


- 
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saerificers dwelling in Naimisa 3^fclT the Udga.tr- 
singer (of the Satnan) became; »li ? ho for 
their sake {their) desires air*7T*lf% ^JT sang to 

fulfil. 


13. Raka, the son of Dalbha, knew it thus. 
So ho became the Udgatr-singer of the sacri- 
ficers dwelling in Naimisa. For their sake ho 
sang to fulfil their desires. 


srmrar it % ^Ttn^f q v&i fagHsrc- 

^^TT^II ?v II ffa ftfart 

wz: II ^ II 


q: Who tTthus knowing (Prana) this 
on the UdgTtha as the syllable (Om) 

meditates (looking upon it as Praim) [fl: he] 
% verily of the desired objects aTRTcTT the 

singer (and procurer) ? certainly becomes. 

this Sp>3ic?iq with reference to the body is 

the meditation]. 


14* He who knows it thus 1 and meditates 
on the Udgitha as the syllable Om* looking up¬ 
on it as Prana, certainly becomes the singer 3 
(and procurer) of the desired objects. This is 
the meditation with reference to the body 3 * 


[ l That is, who knows the vital breath endowed 
with the qualities mentioned above. 
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[? 


Sl 


Meditation has two types of results— 'Visible and 
invisible. Here the visible result is mentioned. 
Its invisible result is the feeling of identity with the 
vital breath, for the worshipper gets the result 
according to his attitude. 

8 That is* so far has been described the meditation 
on the UdgJtha referring to the things of the body r 
viz,, the PranaJ 


SECTION THREE 

trq- mww SJTOft I WHUft 

f I ww n ^sr % n ? n 

Bl*f Now (the meditation) with reference to , 

the gods [3^^ is described]—*T: who ^ verily 
that (the son) Et'tfg gives heat eftj on him 3ffhiq_ as 
Udgltha ijqrate one should meditate; »TfT: he 
when ho rises 4 verily SPSTT*9: for the sake of all 
creatures he sings aloud. when ho rises 

darkness 5fr*nj and foar (he) dispels; who 

thus (ns being endowed with these qualities) ^ 
knows (the sun) [5; he] 5 I verily of darkness 
and of (the consequent) fear Sffif^crr the 
dispeller sjejfti bocomos, 

1. Now the meditation (on the Udgltha) 
with reference to the gods 1 is described. One 


wwwiUj 
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V; .s£^ild meditate on him who gives heat {i.e 
the sun) as Udgltha. Verily, when he rises, he 
sings aloud for the sake of all creatures. 2 
When he rises, he dispels darkness and fear. 
Verily, he who knows the suu as being endowed 
with these qualities, becomes the dispeller of 
darkness and (the consequent) fear. 


P The same vital force exists as the physical and 
heavenly forces. 

2 That is, he sings aloud like the Udgiity priest 
(Br. 1. 8. 17) for the sake of producing food for all 
creatures. As the priest sings for the sacrifice!’ and 
brings about his gain, so also from the heat of the 
sun the crops gain nourishment and food fm* the 
creatures is provided.} 


m fm tost 

n ^ ii 

spiij ^ This (Prana in the mouth) aisft =*1 and that 
(sun) ?FRM: ere the same 3E qd verily. this 
is warm ^ tli at is warm, %f&l this 
as Svara, sound (that is going) stjjjj that ^R; ?% 
as Svara as Party as vara, reflecting sound 

(that is coming) (people) call. cRUTtl % there¬ 

fore qctq^ fgrf on this Prana 3igt£ and that (sun) 
as Udgltha one should meditate. 



2. This Prana in the mouth and that sun 
are the same. This is warm ' and that is warm. 
People call this as Svara (that is going) and 
that as Svara and Pratyasvara (that is going 
and eoming) *. Therefore one should meditate 
■on this Prana and that sun as Udgltha. 

t 1 As long as there is vital force in the body, it 
remains warm. 

2 The sim sets but comes back, but the vital breath 
■does not come back to the dead body.] 

m =q| JTlfqfit H 

jjFift HTsqn; i 3R *7? 

nfa: h *rr ^rc: hi i 
^qr^qmf*r 5 wra n hi 

3W Now ^<5 verily on VySnai (diffused 

breath) JfT itself as Ddgitha one should 

meditate, which ^ verily Rfmfcf one breathes out 
(through the month and nose) that 5RS is Prana, 
^ which ^qn^t^T one breathes in that 3M*!: 
is Apatia. and aFT-WH^: of Prana and A pan a 

which the junction that s*iH; is Yyana. 

^T: which ^TR: is Yyiina ?TT that is speech. 
therefore while one neither breathes out 

BFrtFR. nor breathes in speech one 

utters* 
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3* Now*, verily, 0110 should meditate on 
Vyftea as Udgltha. That which one breathes 
out is Prana and that which ono breathes in is 
Apana 1 . The junction of Prana and Apana is 
Vyann 8 . That which is Yyana, even that is 
Speech *. Therefore, one utters speech while 1 
one neither breathes out nor breathes in. 

t 1 Now, how to meditate on the TJdgitlia in a 
different way is being indicated. 

a This meaning of Apana is supported elsewhere 
(Br. 8- 2. 2). In some other places Apana means the 
vital air that moves downward for the purpose of 
excretion (cf. Ch. 3. 13. S ; Br. 3. 9. 2G ; Pras'nnS. 5). 

8 That is, the functioning of the air between these 
two is Yyana. According to the Sanhbya and ^oga 
systems Yyana is the air pervading the entire body. 
But here a different meaning is given by the text 
(of. Br. 1. 5. 8.}. 

1 Because of Vyiina Bpeech is possible when one 
neither breathes in nor breathes out.] 

H v 11 

qy Which 31^5 is speech 0T that is hit ; 
therefore ersrra; while ono neither breathes cut 
nor breathes in the !Rk 
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one pronounces, qr which is Bk cM that 
is Banian ; therefore 3T3i^ while one neither 

breathes out a^T^nor breathes in €TJT the Siiinan 
3 Tp9% ore sings, ^ which flUT is Saman *f: that 
^W; is Udgitha {a part of Saman) ; therefore 

BplFFl while one neither breathes ont nor 

breathes in Sgrcf% one sings the Udgitha. 


4. That which is speech, even that is Rk. 
Therefore, while ono neither breathes out nor 
breathes in, one pronounces the Kk. That 
which is Bk, even that is Saman* Therefore, 
while one neither breathes out nor breathes In, 
one sings the Saman. That which is Saman, 
even that is Udgitha. Therefore, while one 
neither breathes out nor breathes in, ono sings 
the Udgitha 1 . 


R The Mantra in the form of a verse is Ek ; so it 
is really a form of speech* Saman is the Rk*mantra 
sung Do melody and so is based on it (of. Gk. I. 6. l) f 
and Udgitha is a part of the Saman. So all of them 
are equal and s like speech, are performed by the 
functioning of VyanaJ 

CT^f?rr 5Fqffq q«H^RR- 

«it$: urn 

^W^'rst'vgqTutft it \ ii 


^r 4r X 
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®ra; Therefore othor urfa whatever eft^fFa 

that require strength s&trffa actions—W such as 3?^: 
of fire (the kind]ing) by friction, rubbing out, 

JTI^: towards a goal, a boundary running a race, 
■■K?*T *4gq; of a strong bow 9fiqi?qq; the bending— 
ftlfa those (actions) while one neither breathes 

out stJpnsfif nor breathes in one performs, 

Isft: for this reason sumq on Vyftna T$| itself 
as Udgrbha 3TItftrT one should meditate. 

5 . Therefore whatever other actions require 
strength, such as the kin riling of fire by frie- 
ion, running a race towards a goal, the bend¬ 
ing of a strong bow, are all performed, while 
Miie neither breathes out nor breathes in. 
For this reason one should meditate on Vjana 
as Cdgifcka, 

# sn*T 

qfanto ? fox 

f w% ii \ ii 

8JT Now verily on the syllables of 

UdgTtiia’—3^ q! q the syllables ‘ut ; \ ‘gl*. and 
tha ’ ^PcT namely Sqigfa one ehould]medifcate. SJinr: 
Prana itself 3tj; ia lit (cf. Br, 1,8, 23), HFr)fJ 
through Prana (breath) f? because one arises; 

: il^ speech of; is gl, qrq; speeches because fhf: 
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„ U iu D au^rfcl one calls; aivnj food is tha, 31ft 
upon food ft because this all fe*l?UX is 
established. 

G. Now, one should meditate on the sylla¬ 
bles 1 of ' Udgitha ’—namely, the syllables * ut ^ 
‘ gi ’ and ‘ tha, Prana is ‘ ut because through 
Prana one arises (ut-tisthati). Speech is ‘ gx 
because speech is called word (girah). Food is 
• tha because upon food all this is established 
(sfchitam) s . 




f 1 Because meditation on the syllables of the 
name 4 Udgitlia ’ is equivalent to the meditation on 
the Udgitha. Here the constituents ‘ut' ‘ gi’ and 
‘ tha ’ of the word-form are meant and not the 
divisions of the Udgitha chant mentioned before. 

a One should meditate on the syllable ‘ flt' as 
Prana, ' gi ’ as speech and * tha ’ as food,] 





w* <WMr 

xfrt fra ii « i! 


Heaven ^3 itself is ut r the sky* 

firmament iffc is gt, the earth is tha. 

the sun itself is ut* ^lj; the air is gi f 
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b]Rt: the lire qq is tha Sainaveda ^ itself 

3 ?^ is ut U3J^; Yajurveda ^fT: is gi Rgveda 
is tha. «fT«5 speech 31?if for him ^5*1 the milk 
( = «frq) yields—U: which 5P3: of speech is the 
milk or benefit, *1; who tfgq; thus knowing 

TTcnf'f these 3#<r*affiJRTftr the syllables of ‘ Udgitha 
35 >fr A ut, gi, tha namely 31T# meditates, 
[?j; he] rich in food and an eater of 

food, endowed with good appetite vpjffT becomes. 




7. Heaven * is ut, the sky * is gi, the earth * 
is tha, The sun* is ut, the air * gi, the fire) 5 
tha. The Samaveda 7 is ut, the Yajurveda 9 
gi, the Bgveda 9 tha. For him, speech yields 
the milk which is the benefit of speech 10 . 
And he becomes rich in food, and an eater of 
food, who knows thus and meditates on the 
syllables of ‘ Udgitba \ namely, ut, gi and 
tha. 

t 1 Because it is highly placed. 

* Because being all-pervading it swallows all other 
things. 

8 Because it is the abode of creatures. 

* Because it is on high. 

5 Because it swallows up fire etc. (ef. Oh. 4.8,1). 

8 Because it is the abode of sacrificial action. 

7 Because it is eulogized as Heaven which is on 
high. 


3 
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the gods swallow the o flaring mad© 
■with Yaj us- mantras. 

* Becaua© on tbo Jlks tho Sfltimns ar© established. 

10 Here milk (i.e. the result of the worship) is 

the capacity to recite clearly and with facility the 
Bgveda etc.] 

3T«T fa 

*H¥IT II ^ M 

eyq Now ^Igj verily (follows) the fulfil¬ 

ment of wishes-^^TO^nRt on the objects contemplat¬ 
ed or obtained ?fcT fchu3 3qT#tt one should meditate 
—^ ^tI¥Tt the Sam an by means of which 'fcfaqfi!, ^[tf 
one proceeds to sing the Stotra clft ^TTft upon that 
Saman 3TqT%fI one should reflect. 

8. Now follows the fulfilment of wishes 1 : 
One should meditate on the objects contem¬ 
plated. One should reflect* upon the Saman by 
means of which one proceeds to sing the Stotra. 

[‘■That is, the explanation of the method by which 
the fulfilment of desires would result or tho desired 
objeots will be increased (and pvacu red). 

* With reference to its origin, metre, deity, etc.] 

3 # *51 
ti ^ » 





chAndogya upanisad 


*#4 The i^k in which (that Sam an occurs) 
-HJj; upon that Rk, qjfcaipfa* upon the Rsi (sage) 

by whom (it is intuited) upon that sage, 

^cTTH the deity to whom ^Tci he 

proceeds to pray cHJ^ upon that deity 

ono should reflect. 


9. One should reflect upon the Bk iji which 
that Saman occurs, upon the sage by whom it 
is intuited and upon the deity to whom he 
proceeds to pray. 


*qm n ?o n 

S«=^€r The metre in which ?<r|s:qf[ 55 ^ he 
proceeds to sing a Stotra ei<i upon that metre 
awrilft. one should reflect; 5(3 frftifa the hymn with 
which P^fapTFi; h.e proceeds to sing a Stotra 

dfi; upon that hymn he should reflect. 


10. One should reflect upon the metre in 
which he proceeds to sing a Stotra; and he 
should reflect upon the hymn 1 with which he 
proceeds to sing® it. 

[ l In the Soma sacrifice there are rules for chanting 
according to particular orders, 3, 15, 17 or 21 Samans 
being taken at a time. This collection of Sc mans is 
•called Stoma. 











the subsidiary result of the hymn (Stoma) accrues 
to the singer himself and not to the principal of the- 


Baorihee*] 




*fP£ f^JJ. The quarter (of heaven) towards which 
ajfwsMri ^Tld he proceeds to sing a Stofcra 
upon that quarter he should reflect. 

11. He should reflect upon the quarter 1 (of 
heaven) towards which he proceeds to fling a 
Stotra. 

[ l Thg quarter along with its presiding deity etc.]’ 

5>Tn^rt t wA ^ tow * 

TOWS 
^3; It ? II 


Lastly ?[gij open his desired object 
reflecting 3 TST*JtT: avoiding all faults aflcfllnq himself 
gq ^ having thought about he should sing a 

Stotra. [a* 3 desiring which *m, ( *= 215?) in 

which he may. sing the Stotra 3: that 

desire @f«TI$U g very quickly. for him wilt 

bo fulfilled ; *ra.-fW: *5*^ (Repetition) $%. 
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Lastly 1 , having thought about him¬ 
self 3 , he should sing a Stotra reflecting upon 
his desired object avoiding all faults 3 - Very 
quickly will bo fulfilled for him the desire, 
desiring which he may sing the Stofcra—yea, 
desiring which he may sing the Stotra*. 

[ x That is, after ho has duly reflected upon the 
S&man etc. 

z With reference to his own name, family* station 
of life, etc, 

3 Faults of accent, pronunciation etc, 

4 The repetition is to show reverence for the topic 
treated.] 

SECTION FOUR 

prefer 

it ? n 

For word-by-word meaning see 1* 1. 1, 

1. One 1 should meditate on the syllable 
Om, the Uugltba, for one sings tihp Tldgltha 
beginning with Om. Of this the explanation 
follows, 

l l This is repeated with a view to recalling the sub* 
jeet proper of the discourse, because it has been 
interrupted by the introduction of another topic,] 

I . 








n x tl 

IjsiT: The gods % verily of death being 

afraid ^\*{ *3[ the threefold knowledge (i-6* the- 

three Vedas) Slf^n took refuge- 5J they IFqtfb: 
with metres (the metrical hymns) mBW3. covered 
(themselves). because tr/h: with these {hymns) 
they covered (themseives), a<t so fS^erq. 
of the metrical hymns the Cbandas-hood, 

2. Verily, the gods, being afraid of death, 
took refuge in the three Vedas *. They covered 
themselves with the metrical hymns. {Be¬ 
cause they covered themselves with these, the 
metrical hymns are called Chan das. 

[t That is, they commenced the performance of 
rites prescribed in the three Vedas, thinking this to 
he a protection against death. 

a Jn the course of the sacrificial rite, a specified 
number of Mantras alone are used. The rest are 
used cmiy for Japa or repetition without rites. These 
arc a cover of protection from evil.) 

m3 vix qffq^T 

srrfrf 1 $ 3 ftfWtaf W 

it ? 11 





In water iJoRR. a 
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fish. 3?«iF .iiiFst as 



L 


(a fisherman) would sec ^ so 33 
in the (rites connected with) Rk, Raman and "Yajus 
[stfhsiT who entered] 3f*I. them (the gods) •S also 
Death observed. % they g too f^f^c^r 

knowing (this) W 513: !f»: from the Rk, SSman 
and Yajus a«jf: arose and the Svara tj 5 ! itself 

entered. 

8. Just as a fisherman would seo a fish in 
water, so did Death observe the gods in the 
(rites connected with) Kk, Raman and Yajus . 
They, too, knowing this 3 , arose from the Rk, 
Saman and Yajus, and entered 3 the Svara (the 
syllable Om). 

L 1 Death thought the gods could be: easily caught 
if they were negligent in their rites; and also 
because rites and their fruits are perishable. 

2 The gods, having purified themselves by Vedic 
rites, understood the motive of Death. 

3 That is, they became engaged in meditation upon 
the syllable Om Awhieh is called Svara).] 

7T7T m 

^5TT $rw n '<* ii 

33 f "When 3 verily the Rk 3fiRl% one learns 
gfjj^ 5% (the syllable) ‘ Om ’ alone alfalfa ho 




■ 
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pronounces: thus with Saman ; 

thus with Yajus* this 3 indeed is Svara, 
Round which this syllable (Om) ; 

it immortality &fU*iq; fearlessness ; cPT in 

that (into 8vara) Sifep^r having entered (he. having 
meditated as Brahman) ^T: the gods sppi: im¬ 
mortal 3i*RT: and fearless became. 

4. Verily, when one learns the Bk T lie loudly 
pronounces fi Om It is the same with Samau 
and with Yajus. This syllable Om is indeed 
Svara 1 ; it again is immortality and fearless¬ 
ness. Having entered into Svara (i.e. having 
meditated) the gods became immortal and 
fearless. 

[ l The different tunes (Udatta etc.) are used for 
repeating the Bk etc* As Oin is related to this, Om 
may be called Svara.] 



<8L 


srf^m mfew 

si \ ii sm ii * II 


ai: Who this syllable t^q. thus (as 

immortality ami fearlessness) f^gi^ knowing anftfh 
worships, q: he this which is immortality 

tsfflqq. fearlessness the SvaraaifijKH in the syllable 
itself uftsifa enters; a<T. it 9 fa having entered 
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'k - af^’ST: by which became immortal the gods 
immortal by that (nectar) iTEjfcJ he becomes. 


5. He who worships this syllable knowing 
at thus, enters this syllable, tho Svara, which 
is immortality anrl fearlessness. And having 
■entered it, he becomes immortal by that nectar, 
by which the gods became immortal. 


SECTION FIVE 

m nvzfa n * ii 

3?^ Now which W£ verily is Udgltha or 
Om (in CMndogya) 6: that m Pranava, Ora (in 
Kgveda), 3: which Spr*?; is Pranava fl: that 3^«r; is 
Udgltha ffe, ®ldt the yonder sou % indeed 

is Udgltha, Om ; he is Pranava ; t^; he ff 

for fRs 1 Om 1 pronouncing moves along, 

1. Now, that which is Udgltha is verily 
Pranava and that which is Pranava is Udgltha ** 
The yonder sun is Udgltha and also Pranava, 
for he moves along pronouncing 2 ‘ Om 

[ l By these sentences we are reminded of the 
.aforesaid meditation on Udgltha (in 1. 2* 3), as 
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qualified by the notions of vital breath and tb© sim. 
And subsequently having mentioned the identity of 
Udgltba and Pranava, the S'rttti now begins to 
explain the meditation on this identity of the syllable- 
as qualified by a differentiation of vital breaths and 
rays. Such meditation leads to the acquirement of 
many sons. 

2 People set to work according to the rotation of 
the sun. So while rotating, it, as ifi pronounces Onr 
and accords its permission and assent to their w ork 
(Ch* 1. 1. 8)J 

f Tf'fftfc pgsra 
| ft Kr^qf^cqf^cRl II * H 

*Ta([ To him (the sun) 3 itself I S1?PJJ*1T%3I£ 
sang, therefore you RR my only [‘1*1: 

son] 31% are—thus Kausltald gsiq; to 

(his) son 33I^f ? said. ?«IJ£ you upon (the 

Udgftha as) the rays of the sun IsMsRt. ( = U^kv^f) 
reflect (as separate), [cttf; then] ^ to you 3?^: many 
[gqn sons] I surely KTfqsqfsct will be—sfcl this wfafofm 
with reference to the gods (the sun) [atllSH*!, is the 
meditation]. 

2. To him (the sun itself) I sang'; therefore 
you lire my only son,’ thus said Kausltaki to 
bis sou. 1 Reflect upon the Uflgitha as the 
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of the sun, then surely, you will hate- 


many sous.’ This is tho meditation with 
reference to the gods. 


P That is, identifying the aim with its rays, I 
meditated upon it. 

2 That is, reflect upon the Udgitha as the sun 
with the quality of differentiation and as numerous 
rays.] 


m ti ? is 


Now spHHftiq, with reference to the body 
is the meditation]—*1: who indeed 
this in the mouth snoi: Prltiia rflj him 

as tldgTtba, Om one should meditate; qS; he 

f| for STlR, f% 'Om' pronouncing qfo moves 

along. 

3. Now (is the meditation) with reference 
to the body : One should meditate on him who 
is this Prana in the month, as Udgitha, for ho 
moves along pronouncing 1 ‘ Om 

[ l The vital breath in the mouth pronounces ‘ Om ' 
according permission, as it were, for the speech etc.,, 
to Inaction. As at the time of death, the vital 
breath in the mouth of the dying man does nob 
grant this permission, speech etc. cease to work. 



******* 



The pronunciation of Om Is, as it ^ere, the permis¬ 
sion of the vital breath.] 


% nmrntf igjnsrafwm- 

I $ ii * ii 

tr^n To him (Prana) 3 f?,3 itself I WS*l*Jlftwn 
sang; SOT3. therefore ?3U yon Rff my TRp: only 
( 35 : son) are f% thus Kau^itaki g«q. to 

his son 331=3 H said. ft to me many [ r \Wr. sons] 

wfftsqfiri !j will he thinking thus c3*^ you 
manifold StTOflT^l to (the Udglbha as) the Pranas 
a?fftUi3315f, sing praise. 

4. ‘To him 1 (the Prana itself) did I sing; 
therefore you are my only son,’ thus said 
Kausltaki to his son. ‘ “ I shall get many sons”, 
thinking thus, sing praise to the Udgftha as 
the manifold 2 Prilrias.’ 4 

I. 1 That is, instead of adoring the vital breath as 
manifold in the forms of speech etc., I adored the 
vital breath in the mouth, 

2 Because the same vital breath is manifested as 
different sense-organs such as speech (Br. 1.6,21.). 

3 The meditation on the Udgltha as the single 
vital breath and as the single sun, results in the 
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4 



obtaining of a single son. So one should think of 
the difference of the rays from the snn and of vital 
breaths from one another to get many sons,] 


q sarifta: H q*r#f WW: ST 
tfh |^fa*?3srm?ufr- 

r^PTTf^frm ti \\\ ffir qsro: l! Ml 


sj*j Now ^ verily which 3sfl*f: isTJdgrthaS: 
that S°I3: is Pranava; *?: which Spl^: is Pranava *p 
that 3 j£N: is ‘Odgithu ffff f^cl^ so one should 
think] [af*J as a result of it] (the 

act dono) from the seat of the Botr priest aft ? 
oven if he chants wrongly he 

rectifies (signifies ending); (Re¬ 

petition denotes respect for the topic). 

5. ‘Now, that which is UdgTtha, is verily 
Pranava; and that which is Pranava, is CJd- 
githa', so one should think. As a result of it, 
even if he chants wrongly, he rectifies it by the 
act done from the seat 1 of the Hoty priest. 

[ l ‘ Hotr^adana ' is the place, sitting in which tho 
Hotr priest chants or gives instructions. As from a 
mere placo no result can come, it means ' from tho 
results of tho; properly performed notions of the 
Hotr priest 
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SECTION SIX 

^n*r ^TiSTTR^' 

il K n 

This (the earth) ^ verily *$ is Rk, the 
fire HW is Simian, riff Jjpjjjl.9TH this SAmaii (named 
fire) *Bf'i upon that Ilk (earth) rests. 

therefore *$k upon the Rk 9i«3?H [<**] as rest¬ 
ing sir the Sftman *foi% is sung. *W(this (the earth) 
^ verity « is ‘ sa 1 (first half Of S&ma), s#: [(*?] fire 
m . i9 ‘ aEoa ’ (second half of Sama); W, BW and that 

makes 1 Bam a ’. 

I rp] 10 earth is Bk, that fire is Saman . 
This Saman rests upon that Bk‘- Therefore 
the Saman is sung as resting upon the Kk. 
The earth is ‘ sa the fire is ‘ ama’, and that 
makes ‘ Sama *. 

p p ot . the accomplishment of all the ends sought 
hy those who are fit to perform Jyotistoma and 
other sacrifices the various meditations on the 
UdgTtba are prescribed in the sixth and seventh 
sections. ■ Before that is laid down, a meditation 
which is a part of it. 

a To polity the Rk and Siman which form part of 
the sacrifice, one ought to think of!the Rk as the 
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the SAmajj as fire. It is so .in other eases 

also. 

8 Just as Saman is located upon Ilk and is not 
■absolutely different from it, so also the earth and 
fire are not different and the latter is dependent 
upon the former. It is so in the following cases 
also. 

4 That is, the earth is the first half of' Sanaa and 
the five is the second half. Thus the two together 
constitute 1 Sanaa'; or it may mean, thus the earth 
and the fire may be designated by tho word. ‘ Sama ’.] 

siq m 

il X It 

The sky ^ verily ^ is Rk, *rg: the air 
GW is Silinan. aff. tplff f W this Sftman 

upon that R,k SISTER, rests, there¬ 

fore %$f upon the Rk apajsq as resting GW the 
S^man is sung. the sky i«T verily GI 

is * sfl=( 13 ; the air 3 JR: is ' ama ’ ; and that 

makes 1 Santa ’. 

2. Tho sky is Rk, the air is Saman. 
Tliis Saman rests upon that Bk. Therefore 
the Saman. is sung as resting upon the Rk. 
The sky is ‘sa’, the air is .‘ama’, and that 
makes ‘ Sama 




■gpj 

■earth 1 
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am am 

wm&yxgx, am aft* aT%*fsq- 

nmm ti ** 11 

sft: Heaven Tp verily ^ is JEtk, 3?lf^5t: the aun 
BW is S Elman, 33, EJ33, PW this Sam an H5TCTTH, 
upon that Ilk rests, 3WRT therefore 

upon the Rk as resting PTfl the Sam an 

is sung. heaven verily ?ir is ' sfl', the 

son ®W: is * ama ’; 83 8FI and that makes ‘ Sam a \ 

3. Heaven is Rk, the sun is Sam an. Thi& 
Saman rests upon that lik. Therefore the 
Sam an is sung as resting upon tho Rk. Heaven 
is ‘sathe sun is ‘ama’, and that makes 
‘ Sama’. 

swniiwtfrt^n sw 

wm M ht 

wsrsw n * n 

^Sjsilfei The stars tjf verily are Kk, 33gi(r: tho 
moon is Saman, *T=E mt this Saman 

open that Kk rests, cffisiUE therefore 3?% 

upon the Kk as resting the Saman sftaft 

is sung, 5TST31M tho stars iq*f verily srr are *$&*, 
the moon Bffi: is ama"; and that makes 

1 Sama \ 







makes * Sam a 

1 


fwt cit^nq wmwajr* 


urn u ^ ii 


^q Now wf^OTF* of the sun tffil this B <f which 
ggR white Hi: light ST that ^ verily %% is Rk, m and 
which sftwj the blue (light that is) gf: extremely 
dark, black f^tbat STS is Saman. rtfT tr^W this 
Saman raeuuj %’^f upon that Rk sp^rij rests. aWlfl, 
therefore upon the Rk as resting RTg the 

Ham an d]Ur! is sung. 

5. Now 1 , the white light of the sun is Rk, 
the blue (light) that is extremely dark 2 is 
Saman. This Saman rests upon that Rk. There¬ 
fore the Saman is sung as resting upon the Rk. 

£ l Another meditation as a part of the main one is 
being indicated. 

2 This blackness in the sun is seen only by those 
.vhose vision is perfectly concentrated and rendered 
keen by the knowledge of the scriptures.] 

4 
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m gr# *u: 



TTi iM a^rwrPErmw *r 

<?? II ^ II 


*W Again ^ this which trs| verily 9JT. r <^«l 
of the sun gj^ white *r : light m that <$? verily w 
is ‘ aft ’, 3TO and qtt which sft«n the blue (light that 
is) q?s extremely gWH^ dark W that ew; is ‘ama '• 
33L WT and that makes * Sftma '. 3T»T now apg 

within the sun trq; he who fcaw: effulgent as gold 
3 ^: person is seen—%t«15iTg: with golden 

beard, with golden hair, Btt-sNqWSf to the 

very tips of the nails sq: irg all (the limbs) 
golden, exceedingly effulgent. 

6 . Again *, the white light of the sun is 4 sa % 
the blue (light) that is extremely dark is ‘ama 
and that makes ‘ Sama \ Now, that Person *, 
effulgent as gold s , who is seen within the sun, 
who is with golden beard and golden hair, is 
exceedingly effulgent even to the very tips of 
his nails. 

[‘ Now the divine nature of the Supreme Person 
is being described in order to lead one to His 
meditation. 

3 Purnsa here is Paramntman and not the deity in 
the sun, for Paramatman alone is beyond all evils. 
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' s Hirapnmya means consisting of brilliance and 
■not of actual gold i.e., bright, effulgent. Purina 
(Person) is he who resides in the Buddbi or who fills 
the whole universe. This Person is perceived by 
those who have turned their eyes within and 
•controlled their mind through practices like 
Brahmacarya.] 


TO W TOTH 

HTtr h 3% ? I 

HTOJ qT^qvqt H ^ ^ II ^ 11 


tfui As (bright) $fq-3naq red like Kapynsa gcr?(H;q 
a lotus so dR his 3?%^ eyes. SR his sq^fct 
*ut‘ «T|q name (secondary), ?r: he 

above all evils 3f?fi: has risen. jj: who t^q thus 
knows [«: he] qpq*^: above all evils 

rises ? verily. 

7. ITis eyes are bright like a red lotus 1 . 
His name is 1 ut ’. He has risen above all evils. 
Yerily, he who knows thus rises above all evils. 

Here the eyes of the effulgent Person are com¬ 
pared to the petals of a lotus flower red as Kapyasa, 
The word Kapyasa is split by S’ahkarftcarya into 
kapi and asa and he has explained that the rod d ess 
of the nates of a monkey here compared to that of 
the flower, cannot be taken as derogatory sinoe the 
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eyes are directly compared only to the lotas, Hume 
takes Kapyasa as tk© nomenclature of a variety 
of lotus, Eamunnjacarya splits the word into 
kaoi pi = kapi (the sun); kapi + asa—kapyasa and 
takes it to be an adjective to the lotas signifying, 
4 blown by th© san \] 


rptHt srur ^ 

mw ft my ’fTgwnist 

% w 6 it W' 

\\ \ w 


sgq; -tt Rk ^ and Simian c1**J hiy TfEnft are- 
two joints or songs. therefore [?): he] 3§(fa; is- 

Udgltba, of this (at) f| because JTTflT (the priest 

is) the singer, awrif therefore 3 trej verily (ho¬ 

is) the Udg.Ua (singer), ??: OR; he (this Person, 
called *nt’) a^* tR. ^ from that (sun) WW above, 
beyond which the worlds ?(giR ^ them too- 

5% controls, 1^1*11*1 R ^ as also the desires of the 
gods [f% controls]—this QlfRRqQRis with reference- 
to the gods. 

8. Rk and Saman are his two joints \ There¬ 
fore* he is Udgitha. Because the priest is the 
singer of this * ut he is the Udgata. Moreover, 
he (this Person called ‘ ut ’) controls the worlds 
which are above that sun, as also the desires of 
the gods. This is with reference to the gods K 
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<§L 


[' Since lie is the essence and source o£ all, be has 
Bk and Sam an, in the shape of the earth and fire 
•etc*, as his joints (et\ 1* ti 1-4). 

2 Since he is named * ut 9 and has ,Bk and Saman 
as his joints, he is mystically called Udgltba* r 

3 With this the description of the UdgTtha with 
reference to the gods is ended.] 


SECTION SEVEN 


wtaFiihr: ww 

^rrtf am i vn toV 

5TOc^T*T |1 ? II 


3i*T Now 37Earr?JT*t with reference to tbe body 
is the meditation]—31^ speech ip verily 
is Rlc, sjtoi: PrS^a (uose aDd breath) flirt 
is Sanian. «g£ t*flft flW this S&man iraf^rq: upon 

that Ilk 3P<pq; rests, therefore upon the 3k 
as resting flW the Sflman flUlft is sung, sfjf 
speech ^ verily fir is 1 s,1 si*JI: Prana SIR: is ‘ama 
clef. AIR and that makes 1 Satna 


1. Now (is the meditation) with reference 
to the body 1 : Speech is Rk, Prana is Siiman a . 
This Saman rests upon that life 3 , Therefore 
tbe Saman it; sung as resting upon the Rk. 
Speech is 1 saPrana is ‘ ama *, and that 
makes * Sama 



[* But before the chief meditation, the subsidiary 
meditations are being described. 


Here Pr&na stands for the sens© of smell as welt 
as the breath. Meditation is to he done on Bk and 
Saman, identifying them with speech and breath 
(cf* note no 1, 6* I), 

a On account of the similarity of position above 
and below he. nose above the month.] 

TO TO 

to t i 

?ro u \ ii 

*sjg: The eye ^ verily %% is Rk, 3T[firr the self 
(reflected in the eye) Rm/fs Sfiman . ^aft. W*T this 
S&mon upon that Rk rests. R?!TKT. 

therefore upon the Rk 3?*^^ as resting 

the Silmau tfacT ia sung. 38J; the eye ^ verily Sfr 
is ' ail \ 3?rmr the self 3?q: is ama \ clif. ?TIJ7 and that 
makes * Sanaa 

2, The eye is Rk, the self (reflected in the 
eye) is Saman. This Saman rests itpon that 
Rk *, Therefore the Saman is sung as resting 
upon the Rk. The eye is ‘ sa the self is ‘ artia 
and that makes ‘ Sama 

[’ Because the reflected self rests in the eye, as- 
the Saman rests upon the Rk.j 
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to to 

tot Rtqet i sfafo m r^srto 

tor I! 3 II 


The ear verily ^ is Bk, FR: the mind 
is Saurian ; cTc£ tt^ HR this S&man 
upon that Bk rests- therefore upon 

the Bk as resting OUT the Sftman dta% is sung. 

the ear verily ^ff is *sft\ *R: the mind 
is * ama \ ^ and that makes 1 Sltna 

3- The ear is Bk, the mind is Saman, This 
Sanian rests upon that Bk 1 , Therefore the 
Samari is sung as resting upon the Bk. The 
ear is * sa *, the mind is * ama T , and that makes 
4 Sima \ 

L 1 Sinco the activities of the ears are controlled 
by the mind,] 


sp-r #rcr^r: g# mi r#£ to 



$wtr?to 




Nt/ 


to nfafl i str p? to Ir TO 

rtos to w rrr«?rto u v n 


8^ Now trrtff this if?T which aTSf<Ji: of the eye ggjU 
white Wt light ?tT that RS verily ^ is Bk. and 
^51, which *ftS5R the blue (light that is) 1*: extremely 
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dark Htf, thab is Siirnan. ERf tj^q- jtjfjj 
this Siiman upon that Ilk sjs^jj rests. 

(WRl therefore ’qsfc? upon the Ilk as resting 

tfl fl the S3 man is sung. 8?q now this qfl, 

which a^JT; 0 f fche eye 'white wr; is the light ST 
that it? verily ¥TT is ' sil ’, *W and ?Tcf. which iftsiij; is 
the blue (light that is) qr: extremely fsnil dark aff, 
that 3*q ; is ' ama cfif gfq and that makes * Sama ’. 


4. Now 1 , tbe white light of the eye i.s Hk, 
the blue (light) that is extremely dark is 
Saman*. This Sarnan rests upon that Ek. 
Therefore the Saman is sung as resting upon 
the Ek. The white light of the eye is ‘ sa the 
blue (light) that is extremely dark is‘ama’, 
and that makes 1 Sama\ 


V Another meditation with reference to the body 
begins. 

" One should meditate on the Ek as the white 
light and the Saman as the black.] 

m *7 !#s?tn$rfa 

\\ \ \\ 


STO Now 3P3; $t%f3? within the eye <5?: he 3; who 
person ??sjg is seen E?f he indeed sjj^ is Ek 
rfcr. ho 5W is Sfiman, t}^ he 39«pq; is Uktha, ERf, he 
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<8L 


WfrY 

^ mm 

apg: is Yajus, vftl be ^f3 is Brahman (the three Vedas), 
atgsg of that (person seen in the sun) £fri which 
form ^ of this (person seen in the eye) ci^ 

same form, his q the two joints 

$ *te4 the same two joints, his name fTft 3ft? 

that same name (cf, 1. 6. 7-8). 


5. Now l , this person who is seen within the 
eye—he indeed is Bk ? he is Sam an, he is Ukfcha, 
he is VajueS lie is the Vedas, The form of 
this (person seen in the eye) is the same as the 
form of that (person seen in the sun). His 
joints are the same as those of the other ; his 
name is the same as that of the other s . 


[ l The nature of the object of the chief meditation 
is now being indicated, 

2 Alternatively, Kk may be taken to signify the 
Sastra hymn, other than Ulctha; Saman, the Stotra 
hymns; Uktha, a part of the Sastra hymns; and 
Yajus, the sentences ending in Svaha, Svadha, Va$at, 
etc. All these are this person because he is the 
essence and source of sJL 

3 The names are ' ut 1 and Udgltha* The two 
persons are identical. This is the meditation on the 
Udgltha (Om) identifying the samed?aramafcman in 
the body and the mind with oneself- That is, 
Udgltha, Pammatman and meditator are identified 
—thus should one meditate,] 



^im^f %m m $ srh^rr^f *rm^fi $ ?mN 
nm % srh^t: ii ^ ll 


R: criq; That (person in the eye) trflftffit, =q from this- 
(self in the body) 3?3i$r: below 3f the worlds- 

(that are extended) ?Wiq; ^ their qge^fJTRf^ % 
as also of the desired objects of men $g is the lord 
SKI. so % those who on the lute, VitiEl 

*ngf ; ?T sing 5} they CffUj; of him (alone) diqfcfi sing; 

and thereby % they qrf^fjjr! endowed with, 
wealth become). 

6. That (person in the eye) is the lord of all' 
the worlds that are extended below, as alEO of 
the desired objects of men. So those who sing 
on the lute, sing of him alone and thereby he- 
come endowed with wealth. 

m v fsrgT^m ximfa 

S ^ ^Tg^TR'TTT3^ trfcKKWTV 

Sflatfo ^TO*TT^ II vs II 

S8*J Now 3; who thus i%jr»T knowing (the- 
deity Udgitha) qficj; this era tho Sam an (Udgitha) 
sings, 8: he 3«1 to both (the persons) 
*Ir(% slogs. *j; he through that (person in the^ 
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. .S'dii) H: qej: that (singer) STgesTTEI. from that (sun) q*p0: 
beyond i) =3 the worlds fim ^ them ^ and 

also the desired objects of gods snsftfo guts. 


7. Xow 1 he who sings the Saman after- 
knowing the deity Udgltha thus, sings to both *. 
Through that (person in the sun), ho (that 
singer) gets® the worlds beyond that sun and 
also the desired objects of gods. 

[' The result accruing to a knower is being des¬ 
cribed. 

2 The person in the eye and the person in the sun. 

By becoming the god inside the sun.] 

w. $ ^TRtrmmRi^ qr 

iTiqfrT HTR It ^ ll'ffit *TfR: 

II V8 II 


sp.j Similarly through this (person in 

the eye) 3 =3 P/faf: the worlds (that arc extended) 
from this (person in the eye) below 

rU* ^ them wg^TfTK =3 and also the desired objects 
of men sffiT)% he gets. SW 3 ? for this reason tt«}- 
fof, who knows thus the Udgatr priest gpiff. 

should ask. 
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your $q; what desire swmfa shall I 

obtain by singing (the Sflnian) he % for q«f 

alone of obtaining desires by singing 

becomes capable «T: who thus knowing Gffi 
the Sam an *!(*)% sing?, nr<l% (Repetition indi¬ 
cates the end of this meditation on the Udgltha)* 


8-9, Similarly, through this person in the 
^yo 3 , one gets the worlds that are extended 
below this person, and also the desired objects 
-of men- For this reason, the Udgatr priest 
’fidio knows tints should ask (the saorifleer) i 
^ hat desire shall I obtain for yon by singing 
the *, Hainan ? * For he alone becomes capable 
of obtaining desires by singing, who knowing 
thus sings the Saman — yea, sings the Sarnan, 

[ l Being identified with him*] 


SECTION EIGHT 

T33: test snvmn- 

I fsrar; # ssttit 

ll m 


^TvSR^r: The son of Salavat f3tc5=fc; S'iiaka, siv¥!T: 
■of tho Dalbhya family ^f^TFR: the son of Cikitayana, 
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the son of Jivalu 3^5: PravSharia ?fcT 
these three g in ancient times 3gf% in (the knowledge 
of) Udgitba §51551: proficient there were, ct 3 

they ffiig: said—3^!) in (the knowledge of) Udgitba,. 
j5755r; proficient 4 verily ffl: wo are; if you agree 
3S0 : 4 of UdgTtha ^sqiq; ^UT: let us enter on a dis¬ 
cussion 

1, In ancient times 1 there were three profi¬ 
cient in UdgTtha: S'ilaka the son of S'alavat,. 
Caikitayana of the Dalbbya family 3 and Prava- 
hana the sou of Jivula. They said, ! Wo are 
proficient in Udgitba. If you agree, let us 
enter on a discussion of UdgTtha. 




f The syllable Om being capable of being meditated 
upon in various ways, the text introduces another 
method of its meditation, resulting gradually in the 
highest happiness. 

2 He belongs to two Gotras—father’s and mother’s. 
If it is settled before the birth of a son that the hoy 
should he of both the Gotras, then the boy becomes 
fit for performing the last rites of offering Piirda etc., 
to the members of both the families, (cf. Manu 9. 
53, 9. 127,)] 

#<n- 

qtft II n 



/ 


Let it be so saying this Hg'lfefgsj; (they) 
sat down. ¥T: that Pravahana Jaiyaii 

3513 $ said—you two, revered sirs SJtt first 
st^cirq speak; gcf^; EtT^Wk of two Brnhmanas con¬ 
versing the words I shall listen to ?%■ 

2. ‘ Let it be so’, saying this they sat down. 

Then Pravahana Jaivali said, 1 Yon two, revered 
sirs, speak first; and I shall listen to the words 
of two Brahmanas * conversing*.’ 

[‘ Prom this it appears that the speaker was not a 
Briihmana, In 5. S. 5 Pravahana is described as a 
K#atpya king. 

3 The discussion that is conducted in search of 
reality is called Viida.] 

t^rT m hi 

m That S’ilaka S’fthlvatya 

to Caikitfiyana Dalbhya ? said—if you 

permit <3f you I shall question ^fd. §^3 

■question 3gr®f ? said (he). 

S. Then S'ilalta S'alavatya said to Caikita- 
yana Dalbhya, ‘ If you permit, I shall question 
you.’ * Question ’, said he. 
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Rm star* w*m 

ftaRrWIW *KT il V II 

9T5T: Of S&man (i.o. Udgitha) «r what Ufa: is the 
essence or substratum or final principle ; RU 
the tune, sound ?fcl ? said (Dfllbhy u of 

the tune what is the essence 5 %; spij; PrSpa 
?ffr % said (DAIbhya). StioiW of Prana q;r what 

•■fST: is the essence 3$l ; sjsri^ food ffg 3 cji<q 5 said 
(Dalbhya). of food «ET what ui%; is the essence 

?fu; STPU water ^ 3qiq f said (Dalbhya). 


4. (S'ilaka asked), ‘ What is the essence of 
Sarnan ? ’ 1 ‘ The tune said (Dalbhya). ‘ What 
is the essence of the tune?’ * Prana’, s said 
(Dalbhya). ‘ What is the essence of Prana ? ’ 
1 Pood ' * said (Dalbhya). ‘ What is the essence 
■of food ? ’ ‘ Water said (Dalbhya). 

[ l That is, of Udgitha (the syllable Om, a part of 
the Udgitha Bhnkti) ; because as a theme of medita¬ 
tion it forms the subject-matter of the present 
^liscourse. It is so in sections & and 9 also. 

a As Satnan consists of tunes like Nisilda, Gfm- 
dhara, etc; and that of which a certain thing consists 
is its essence 0 substratum, just as a jar has clay 
for its substratum or essence. 
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As tune is accomplished by means of vital 
As vital breath rests on food. 

As food is produced out of water,] 


w sr w<f 

w*t ?*f nP-hw*t: 

n ft ii \ ii 


©WfJJ Of water what *if%; is the essence ?ftf * 
that (heavenly) jfts ; world ?% 3 ?fsr % said 
(Dftlbbya). ®iW7 of that world ^ir what rr.rf: 

is the essence ; ? 3 cq heavenly the world :* 
one should not carry beyond ff?t gqrq ? said 
(Dfdbhya),; aiq Sam an fit for is praised as 

heaven *% so we Ffffl the S5man c-ihgq) 

in the heavenly world vftg’cwnTff; locate, 

5. ' W hat is the essence of water ? ’ * That 

(heavenly) world’,’ said (Dalbhya). ‘What is 
the essence of that world ? ’ 1 One cannot 
carry (the Sara an) beyond the heavenly world,'' 
said Dalbhya; ‘ wo locate the Saman in the 
world of heaven, for Saman is praised as 
heaven,’ * 

C Because from that world rain is produced. 

2 The S’ruti says elsewhere, ' The world of heaven 
is indeed S&maveda.’] 





^RWTpT^T- 

srf^fef f ftw ^ srm *r*&rf? 
ft f wfiwwftft qjrf ft fftqftf^fft u ^ it 


fa®$! 5IT®ra?l! S'ilaka S'Alt'ivatya cffj. that 

to Caikibftyana Daibhya g=ipj $ Baid—^T?SJf 
O DSlbbya, % your HT*f Sfeman spifafgafp is not esta¬ 
blished g fiss indeed. ^flfi£ now ar: g if someone 
were to say, your JJU? head f^q%satrff shall 
fall down $%, 3 your qjrf head fagaff would surely 
fall down 

6. Then S'ilaka S'alavatya said to Caikifca- 
yana Daibhya : ‘ 0 Daibhya, your Sam an is not 
indeed established.* If someone now were to 
say, “ Your head shall fall down ", surely your 
head would fall down.’ 1 

[ The Silmaii is not founded in its final essence, 
for the highest has not been mentioned. 

a His head ought to fall down, because he has not 
established the Siiraan on its ultimate basis. But 
as nobody has cursed him, the punishment has not 
alighted on him at the moment; for, the actions 
performed, whether good or bad, depend upon 
circumstances, the agent, time and place for the 
manifestation of their results.] 

5 
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fWfrft 

$T JTfriROT SSte # famw #***? 
set rrftftfo n *%t sfan 


jrftgt ^ ^^rorfN^mw *?ftgra^‘ 
it ® n 


5“EI K you permit 311^(1 iTUsrff: of you, sir ^ci^this 
shall learn ; fa 13! learn ffa 3^ f said 
(S’ilaka). aig'*r of that (heavenly) world $1 

what r if?F: is the essence, support ?fct; this fifo: 

world (the earth) s^Ffl 331^ ? said (S’ilaka). "'T^ 7 
of this world (the earth) srt what nfff: is the essence 
gfg ; afrlSId. as its support Hfa.H. (this) world 3 
one should not carry (the Sam an) beyond |ffT a 1 ?! 5 ! 
^ said (S'ilaka), we fiffl the SSnmn stfauii-t as its 
support 3^*1, in (this) world affaqsmqqfW: locate, 
gin Sam an ff for is extolled as a support 

(the earth) 

7. (Dalbhya) ‘ Will you permit me, sir, to 
learn this of you ? ’ ‘ Learn \ saicl (S'ilaka). 
4 What is the essence of that (heavenly) world ? ’ 
‘ This earth V said (S'ilaka). ! What is the 
essence of this earth ? ’ ‘ One cannot carry the 
Sam an beyond this world as its support said 
S'ilaka; ‘ wo locate the Saman in this world as 
its support, for Saman is extolled as the earth.’ 1 
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f l .Since this world supports heaven by means df- 
fiaorifloes, gifts, offerings, etc. 

8 On the authority of the Vedic statement that 


this earth is the Rathantara Saman it is asserted 
that Eathantara S&man is the support of the 
Odgltha.] 


jgfi ft mftfcfft 

is 6 n xmsm wz* w * n 


ssilfoi: sfafo: PvavfLhana Jaivali to him 3^1^ 5 
■said— 5I!S1®I9I O S'ftl&vatya cl your 5TW Sftman SRPlff. 
has (a further) end q really. «l: 3 if someone 
nctfg now sTOPl were to say —rt your ipf head iqqf?(«lfa 
shall fall down 5 ^ your qtf head would surely 
fall down $f&. if you permit s? 5 H I vtuiei: of you, 
sir tjfl'ft'this (Sfiman) shall learn 5f?I. faffc learn 
■ 5 R 1 3313 5 said (Jaivali). 


8. Pravahana Jaivali said to him, * 0 S'aia- 
vatya, your Saman, really, has a further end. 
If someone now were to say,Your head shall 
fall down ”, surely your head would fall down.’ 
(S'alavatya) ‘ Will you permit me, sir, to learn 
.this of you ?’ 1 Learn said (Jaivali). 
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my *rrafwm # ffare 

*raffa % sit'm 

STTOf *miWt Iftv^ 


v 


qrr^ u ? n 


3f*JT a)$?3 Of this world sfif what nffTi is the 
essence ?fci; 3irar5T: Akas’a, ether $ct 3^ § said 
(Prav&han&) ; these S^ffvj all 5 ^ verily 

(movable and immovable) beings aiffiRTRi from 
Akas'a <?'! alone «am s & arise 51% into- 

AkAs’a e}^ciq 3f% fire finally dissolved, sn^ra: Akas'a 
33 alone % because than all these 3JrpT<I, ia 

greater, &TH5F3I; Akas'a is the support at all 

times. 


1. (S'alavatya) ‘What is the essence of this 
world? ’ ' Akas'a ’, said (Pravahana); ‘all these 
beings arise from. Akas'a alone and are finally 
dissolved into Akasa; because Akas'a alone is 
greater than all these and Akas'a is the support 
at all times 1 


[ l The Supreme Reality is named Akas'a in this 
scripture (of. Br. Su. 1.1.22). It is not BbfltakaB'a 
or elemental ether. 1 Sarva ’ (all) cannot be applied 
to Bhutakas’a for the latter cannot be called the 


CHANDOGYA UPANISAD 


of creation, the place of dissolution and the 
final goal. Moreover, if we mean BhutftkSs'a, then 
its essence is not told. In other places also the S’ruti 
means the Pa ram At man by the word AkAs'a (of. Ch. 
4 . 10. 4 , 8. 14. 1 etc.). In the next sub-section 
XJdgitha will be described as infinite; but BbutAkAs'a 
cannot be the substratum of the infinite.] 

h qq q ftefo nj fi fei: *r qfrqft^r 

jm wa qffaCfwr %. 

ftgR ii ^ ii 

¥U q5(: It is this which is progressively 

higher and better SjfN: Udgltha (Om). B: this 

again is endless. ?T: (he) who it 

progressively higher and better 3?fNH UdgTtha 
thus knowing meditates upon his 
=q life also] % progressively higher 

and better becomes, [9: he] § pro¬ 
gressively higher and bettor worlds wins. 

2, It is this Udgltha which is progressively 
higher and better. This again is endless 1 . He* 
who, knowing it thus, meditates upon the 
progressively higher and better Udgltha, obtains 
progressively higher and bettor lives and wins 
progressively higher and better worlds.® 



source 
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[ 


[' Though Udgitba, Is described as progressively 
higher and better, the qualification ‘ ondleas J indi 
cates that this Udgitba identified with Ak&s'a is 
Paramatman alone and none else. 

3 Another meditation is being mentioned—that on 
the Udgitba of the progressively higher and better 
quality, as the Brahman named Akas'a* 

3 These results come progressively as the medita¬ 
tion is on the progressively higher and better 
Udgitba.] 

vvm h^kijisN qiWWl 

sffai Wffarfa II Ml 

The son of R'mmka Atidhanvan 

that this to (his disciple) Udara- 

s'AijtplyaOTW having taught said—ST^as long 

as %your 5J3BFfilTH among descendants this 3^^ 
of the Udgitba knowledge continues cfhlct 

so long in this world [meffi, their] 

than (ordinary) lives progressively higher 

and better aft*** life vrf^R% ^ will become. 

8. Atidhanvan, tho son of S'miaka, having 
taught this to Udaras'andilya, said, * As long as 
among your descendants, this knowledge of the 
Udgitba continues, so long their life in this 
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woriel will be progressively higher and better 
than ordinary lives.’ 

^ fre*r#Sft wrgfc®% 
#f ffri ^ ?fir u v u $;m *mt 
wt , \\ \\\ 

3 igfGff.-j Iu that (other) world (also) (their) 
state, result crajT (will be) similar $%. be *f: who 
this thus knowing meditates 

3 ?fJf his 3iRg^, 5*t% in this world progress¬ 

ively higher and better sftqffH life 5 surely 
becomes, ©igrsg^. 55t% in that (other) world ate: (his) 
state so also ijffT (Repetition signi¬ 

fies the completion of the meditation on this 
Udgltha). 

4. ' And in that other world also their state 

will be similar.’ He who knows and meditates 
thus—his life in this world surely becomes 
progressively higher and better, and so also his 
state in that other world—yea, in that other 
world. 

SECTION TEN 

§^nfmT w, 

wi srsfi^ h ? ii 






CHiNDOGYA UPANISAD 


»§L 


(The crops) in the Kuru country 
when destroyed by thunder and hailstorm or by the 
lire of thunder and lightning the son of 

Cakra Usasti in a deplorable condition 

fi? with his young wife in the 

village of elephant-drivers or possessor of elephants 
? there lived* 


i* When 1 the crops in the Kuril country 
had been destroyed by hailstorms®, there lived 
Usasti, the son of Cakra, with his young 5 wife 
in a deplorable condition in the village of 
elephant-drivers* 


E 1 The present section begins to explain that in 
connection with the meditation on the Udglfcba, 
one sliould meditate upon the PrastElva and Prati- 
Mra also* 

2 The rare word matacl in this passage is inter¬ 
preted as locust by some modern scholars. 

The term AtikI here is made out by SYaikaril- 
eftrya and others to mean a girl in the pre-puberty 
state* Some take the word as a proper noun 
without sufficient proof*] 

*r b*r i 

^ % *( ^rnrfbn fftu h n 


f); 5 He beans of an inferior quality Tft?5r*a^ 

while he was eating of an elephant-driver 



CHINDOGYA UPANI§AD 



begged (food), ctq bo him (Usasti) f (the 
driver) said—3RT. ^1 ^ ^ these which % before roe 
Sqfsjfftari are set than these other (food) 
f? fggrcT is not there ?fcT. 


2. Ho begged food of an elephant-driver, 
while he was eating beans of an inferior 
quality. The driver said to him, 1 There is no 
other food than what is set before mo.’ 


^ 

h Hi 


(Some) of them St me %f| give thus % 
said (Usasti). to him aid, them (the beans) 

(the driver) gave, if yon please 8T3 t Tt f l*f hero 
is drink (water) at hand |I%. i) on my part 
what is defiled q verily something drunk ^TtS; 
will be 1 said (Usasti). 


3. ‘Give me somo of them’, said Usasti. 
The driver gave them to him and said, * Here is 
drink at hand, if you please!' ‘ Then I shall be 
drinking what is defiled’, said Usasti. 


n TfqnrMd it v it 
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T^r These {beans) aifa ako gfigsr: defiled g fes [5 
is it not ?f?T. SJiTI'l. them without eating not 
^ surely SISiftftfHiH 1 would have survived thus 
? said (Usasti); drinking it my cRg; is at 

(my) option ^f?r. 


4. ‘Are not these beans also defiled ?’ 1 ‘Un¬ 
less I ato them, I would surely not have 
survived,’ said Usasti, ‘ but drinking is at my 
option.’ 


[ Food and drink handled by another during 
repast are defiled according to the Vedic code of 
propriety. But when life is at stake even acceptance 
ot such stuff, to the extent absolutely necessary, 
cannot make impure a person of knowledge, conduct, 
good name and capacity to profit himself and others. 
This point is made eiear by Usasti’s declining to 
accept water along with rotten beaus, for there was 
no scarcity of water.] 


ST f STItfTfTR flfJJ 

§wstf sp£r ii \ ii 

9: ^ He (Usasti) *Fff^r3F after he had eaten 
the remainder siRI^ to (his) wife Btfsrgft 
brought. &F3T T3£ already fFT she gfwifFr had 
obtained her food by alms, rl(^ them afd'J®’ after 
receiving kept by. 





5. Usaati, after be bad eaten, brought the 
remainder to his "wife. She had. already, obtain¬ 
ed her food by alms; so after receiving it she 
kept it by. 

It VI! 

He aicF; next morning 8%?!''*: while leaving the 
bed mm % said—®1H alas, if WW of food frftVI. 
a little] swtfrfg I could get «FOTHJ1H a wealth 
aftqfg I could earn. affil that ?T*ir king is going 
to institute a sacrifice, he J?f me 5MI to all 

the priestly offices would appoint ffh- 

C. Next morning while leaving the bed he 
said, ‘ Alas, if I could get a little of food, I could 
earn a little wealth. There a king is going to 
institute a sacrifice; he would appoint me to 
all the priestly offices.’ 

ft stpfare Fd FT ?t? ^ # 

smf^Tg it vs t) 

5U^F (His) wife to him said-—lord 5?ff 

well fq these trg verily are the beans 

flft, them *strfc ; qr having eaten aigij that which 
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■was being performed to sacrifice (be) 

went oil. 

7- His wife said to him, ' Well, lord, here 
are the beans (given by you).* Having eaten 
them he went off to that sacrifice which was 
being performed. 


^SCT37TT^ 

n ^ n 



cl=T There (seeing) the singing priests 

in tlie place for singing the Stotras 
the singers 3g near sat down. ¥T; bo 

the Prastotr priest (who chants the. Frastilva) 
? addressed. 

8. Seeing the singing priests 1 seated there, 
he sat down near the singers in the place for 
singing the Stotras. And then he addressed the 
Prastotr priest. 

[‘ The singing priests in the Vedic sacrifice such 
as UdgfLtr, Prastotr, Pratihartr and Subrahmanya,] 


n ^ n 


SJ?,=5>a: O Prastotr tT who the deity sr^H 
to the Prastava that belongs cfitf him 


'*'**r*r. 



without knowing ^ if (you) 

Prastava, ch your *01 head 


9. * 0 Prastotr, if you sing the Prastava 

without knowing the deity that belongs to the 
Prastava, your head will fall down/ 1 

p He who knows only the form of the rite bat is 
ignorant of its meaning should not perform the rite 
before one who knows the secret without tho latter's 
permission; otherwise ho will suffer like this* It 
does not mean that one not having the knowledge of 
a rite should never do it, for it is written in the S ruti 
that the result of a rite performed without proper 
knowledge leads a man to the fi Southern Path \] 

<it WHiggfrwRr gvf I* u?®n 


tr^ In the same manner the Udgili.r 

priest (who sings the UdgTtha hymn) 331^ (he) 
address ed--3stf?l: 0 Udg&tr m who tho deity 
SffTsqj^ to the UdgTtha that belongs him 

sif^sO'T, without knowing ^51 if (you) sing the 

UdgTtha, % your ijjrf head ftaRinrfil will fall down 

10. In the same inannor lie addressed the 
Udgatr priest, ! 0 Udgatr, if yon sing the Udgltha 
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■without knowing the deity that belongs to the 
Uclgltha, your head will fall down,’ 


*rra?rc- 

qWTTW rfT 

h ? II ?? II 

# it ?» ii 

tr^ in the same manner Slfgqqkn the Prati- 
hartr priest (who sings the Pratiharfc part of 
Sam an) SWR (he) addressed—0 Fratihartr *TT 
who the deity to the Pratihara 

that belongs 5TIJJ him without knowing %a( 

if (you) sing the Pratihara, U your 

zgfi head will fall down '^fcb 3 § they 

(all) snrcerr: suspending (their duties) silently 

strurar^ sat down. 


11. In the same manner lie-addressed the 
Pratihartf priest, 1 0 Pratihartr, if you. sing the 
Pratihara without knowing the deity that 
belongs to the Pratihara, your head will fall 
down.’ Then they all sat down silently sus¬ 
pending their duties. 1 

[’ Because they were eager to kno\v the deity, 
Gakrftyapa was about to explain,] 
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SECTION ELEVEN 

m Ihr mum m 

m fra 

it ? n 

3?«t Then niSTnr*: the principal of the sacrifice (the 
king) V'HI. to him 3«TR %. paid—I unspcrq you, 
revered sir ^ indeed should like to know 

Cakrayapa Usasti I am § 

said (he). 

1. Then the principal of the sacrifice said 
to him, ‘I should like to know you, revered 
sir.’ 1 1 am Cakrayana Usasti said he. 

qqf'TT II ^ II 

¥h He ? said— 3*§q; I vrnssai^for you, revered 
sir trfw: etf; for all these priestly offices 

searched, I **1W: % you, revered air 

not finding others have chosen. 

2. He said, 1 1 searched for you, revered sir, 
for all these priestly offices, but not finding 
you, sir, I have chosen others.’ 
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W *nrf?f«ST: ^nrm 

^T ff?T ci^frT % H5RH II 3 II 


jf?n^r>^ g ^=T You yourself, revered sir % for me 
<3$: 3fff^|3q: for all the priestly offices [ei^g bo] |fa, 
(MT be it so 5% ; 94*1 then 3fiS in that case trgr 
these same (priests) twRrcssr: being permitted (by me) 
let (them) sing the hymns, tjSWj them j but 
as much wealth ^<TI: (you) give aHElso much 
FffT me (you) should give ^Ffl, 3J3T*?T*?: the 

sacrifleer 39R 5 said—3*?T very well ?frt. 

8. * Revered air, you yourself take up all tht) 

priestly offices for me.’ * Be it so; thou, let these 
same priests sing the hymns, being permitted 
by me. But you should give me as much 
wealth aa you give them.’ * Very well said 
the saorificer. 

m TOhurf ^nrr sthust- 

IH hi II v II 

3R Then S^itcT! the Pnistotr priest him 3Sfl- 
5 T 5 I approached (with humility and said), Siffifcf: 
O Prastotr who ‘^RTf the deity to the 
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BjsqiqflT that belongs, cITH him %ft, if sri^g!*?. 
without knowing a*a>«9% if you sing the PrastSva % 
your sjjslf head will fall down this RT 

to mo yon, revered sir ^R’Rrf. said; ?tl that 

%ggr deity which §rfg. 

* 

4. Then the Prastotr priest approached 
him and said, ‘ Revered sir, you said to me: 

O Prastotr, if you sing the Prastava without 
knowing the deity that belongs to tko Pras- 
tava, your head will -fs^l down.” Which is 
that deity ? ’ 

w 0 ffare «srfftr % *r ^rrf% ^nf?r 

sqqfiTapewNW tT^Ff II \ II 

511*1; Pram Le. Brahman (Br. Sin X, 1* 28, Tai. 8. 8) 
;l% % said (Usasti); ^rf^r these ^f*T all ijjfifij 

(movable and immovable) beings verily Bl^Prslna 
rrc* verily a*P*l in siftSTfcef merge (during dissolution ) f 
SfPJja Pruna 3|[*T out of rise (during creation) 

t^T ^WI this is the deity to the Prastilva 

that belongs. him if without 

knowing 90)*?: you sang the Praetftva* U3T by rae 
3%iT thus 3WT after your having been warned ^ your 
Jjj-lS head would have fallen down 

0 






CHANDOGYA UPANISAD 




[» 


5. ‘ Prana said Usasti; ‘all these movable 

and immovable beings merge in Prana (during 
dissolution) and rise out of Prana (during 
creation). This is the deity that belongs to the 
Prastava. 1 If you sang the Prastava without 
knowing him, after your having been warned 
thus by mo, your head would have fallen 
down.' 


Here this deity is chosen because 
common in both Prana and Prastava.] 


pra is 


^^wsrmrjv 

m ii % ii 


ajsr Then 3£TfT the Udgfctr priest tpuj him aqff. 
?IT^ ? approached (and said)—3^(3; O Udgatr *TT who 
the deity 3^^ to the UdgTtha 8?F^P(rir that 
belongs, cU*^ him if sifefji^ without knowing 
you sing the UdgTtha, ^ your Jjuf head 
fqqfosjjfct will fall down this AT to me you, 

revered sir said; fJT that %*teir deity 

which 

6, Then the Udgatr priest approached 
him and said, ‘Revered sir, you said tome: 
“ 0 Udgatr, if you sing the Udgltha without 



■ ilV ^r 



* 
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knowing the deity that belongs to the Udgltba, 
your head will fall down.” Which is that 
deity?’ 


3Tlf^t*T mtf^T X ?*fTFT 

^ m WMhnRmi 
sr $ sqqfiareqtarer 

II \s || 


^rf? 5 ti The sun |fct 3s?re ? said (Ugasti) ; ^?Ffa these 
all sgufr (movable and immovable) bo mgs 5 ij 
verily S'?!: 0 ?c!J£ wbou ho has come up BTif^gjlj-qf 
the sun niqfrfl sing the praise. «r t^T *t^T this is the 
deity 3?ft«H3L to the Udgltba SPWTRW that belongs, 
cil^ him %cf, if without knowing you 

sang the Udgltha, R3T by me 3*11 thus after 
your having been warned % your head 
would have fallou down 


7. ‘The sun’, said Usasti; ‘all these 
movable and immovable beings sing the praise 
of the sun when he has come up. 1 This is the 
deity that belongs to the Udgltha. If you sang 
the Udgltha without knowing him, after your 
having been warned thus by me, your head 
would have fallen down.’ 
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[* Here the deity is ohosoji because of the simila¬ 
rity of 4 nfc • 1 (in ut-ca ami ufc-gltha), So ilie deity of 
the UdgTtha is the sun when it is up.] 

9t*t IN 

Rffe qgf T TO at % 

m wi#^i m &NN ii^ii 

aw Then Slfe?cl? the Pratihartr priest him 
378313 1 approached (and sftid)-“JtRH& O Pratihartr 
31 who the deity to the Pratib&ra 

3P3I33T that belongs, ciTi£ binu^cf. if eifeglH; without 
knowing sf&gftuiftl you sing the Prafcihflra, % your 
jjyrf head fsnfa^fd will fall down ^frf this HI to me 
38313 you, revered sir 3Rl3cl. said ; 31 that ^331 deity 
sE3Rf which |Rh 

8. Then the Pratihartr priest approached 
him and said, ‘ Revered sir, you said to mo : " O 
Pratihartr, if you sing the Pratihara without 
knowing the deity that belongs to the Prati- 
hara, your head will fall down.” Which is 
that deity ? ’ 

SR3R % SRifa ^FW 

%V nftlWr 

rs^TTO tit $Rf % *w(iv 






c han dogya : upanisaC 

?r«ftrfPFT u ^ it 

it ?? n 

Food (c.L Tah 8* a) ^fcf 33R ? said (fj^asti); 
n these all *£TT% {movable and immovable) 

beings ?[ I" verily food only q!n;?r^pJTfrr by 

partaking of sftqfJeT live* Hi this is the deity 

S#^T*t£ to the Pratiharal^FW that belongs, 
him 3#%gH without knowing %cf, if you sang 

the Pratihara, mt by me m\ thus 3^S*? after your 
having been warned rf your JJJSff bead would 

have fallen down %fh, a^TT (Bepetition 

indicates the end of the section). 

9. * Food said Usasti; ‘ all these movable 

and immovable beings live by partaking 1 of 
food only. This is the deity that belongs to 
the Pratihara. If you sang the Pratihara 
without knowing him, after your having been 
warned thus by me, your head would have 
fallen down/ 2 

[ 1 Here also the deity is chosen because there, is a 
similarity between Pratiharamftna and PratiMra. 

s So* in these two sections (10 and 11) it Is laid 
down that one ought to meditate upon the deities 
of Prastflva, TJdgifcba and Pratiham in the forms of 
Prana, the sun and food respectively; The result of 
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this meditation is identity with Prana etc. 
prosperity in action.] 


or 


SECTION TWELVE 

vfmi ^rhr ?rs**rr *rr 

ii ? ii 

^ Next therefore ^3: seen by the dogs 
3^T^: the Udgitha begins]—g once 

Dalbha's son si^: Baka T: Mitr&’s sail Glilva 

( 25 and f° r ^ho study of the Vedas 

went out (of the village)* 

1* Therefore next begins the Udgitha seen 
by the dogs. Once Dalbhya Baka, called also 
Maitreya Glava * f went out (of the village) for 
the study of the Vedas. 

f 1 In view of tbe singular number of the verb in 
the subsequent passages the statement of four 
terms here is interpreted as the name of a single 
person based on the conception of Dvyamusyayanju 
(cf. note on 1*8*1.)] 

%: ?ra^ *^t=t 

Wfl Before him ^cf: white 33T ft dog sn$$J|T appear¬ 
ed ; ajf’tf other dogs 013 ; it gathering 
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around 3Sf; said—SRSiq; revered sir 5T: for us ^ 43 ; 
food 3TT*n^3 obtain by singing, we are hangry 

I verily fgfft. 

2. Before 1 him a white dog appeared and 
other dogs gathered around it and said, 
* Revered sir, please obtain food for us by 
singing ; we are hungry/ 

V Pleased with his studies, some deity or sage 
along with other deities or sages appeared before 
him as dogs with a view to helping him. Or, speech 
and the rest, partaking of food in the wake of vital 
breath, came along with the vital breath in the 
mouth,] 

3T%t% *JT 

Mm m 11 3 li 

9R To them ^ said (the white dog)—tpf 

here itself Slid: in the morning into me 
(= STOftrara) com© there itself 

3T££: m I’BPI; (the sage named) D&Ibhya Baka and 
Maiterya GISva kept watch (for them). 

The white dog said to them, * Gome to 
me over here tomorrow morning 1 / (Tho sage 
named) Dalbhya Baka and Mai trey a Glava 
kept watch there for them. 






V Because morning ia the proper time, for, 
the sun, who is the, supplier of food, is notin 
front of them in the afternoon,] 


ft : it v ll 

(”^) Here (in the sacrifice) 
singing the Bahittpavamana hymn those 

who recite the Stotras just as clasping 

one another’s hand move along even 

so §i ? they (the dogs) moved along ; H £ they 

sitting clown began to pronounce 

1 hiiii * (the preliminary vocalising), 

4. Just as those 1 who recite the Stotras 
singing the Baluspavamana hymn move along 
clasping one another’s hand, even so did the 
dogs move along. Then they sat down and 
began to pronounce *him\ s 

V AdhvaryUi Prasfcob\ Prat i hart r, Udg&tr, the 
Brahman priest and the saerMoer. 

3 On the Butya day {he, on the last day of the 
Soma sacrifice when Soma juice is extracted) t 
during the morning libation, after the Upams'u and 
Antaryama Ho mas, the Soma juice is kept to be 
offered in Homa in the Grahas called Indra, 
■Y&yu, etc. Then Adlivaryu, Prastotr, Pratibarfcr, 
Udgatr, the Brahman priest and Yajamana taking 





successively the hand of the next man go towards 
the Gatv&la (he* the pit that is dug to the north 
of the great altar, the earth from which is used for 
malting the northern altar). And then three Udgatr 
priests sing the Bakispavarnana hymn and one of 
them performs the preliminary vocalising. When 
the eleventh Sukta of the ninth Mandala of the 
Hgveda is recited by the Prasfcotr, Udgatr, and 
Pratihartr, the singing priests of the Samao, 
then it is called Bahispavamana liyin n. When 
.all of them sit down, the Hofer priest does 
-Anumantrana (i.e. recites Mantras favourable to 
the sacrifice that is being performed). Before 
reciting each S'astra, hymns are sung. Thus, 
after Bakkpavamaua hymn, Ajya Bastra, Ajya 
Stotm and next Pmbhaga S'asfcra are recited. In 
■other libations other Pavamana hymns are sung 
u,nd Sasfcra etc. are recited. The Pavamana hymn 
is the hymn that is sang while the Soma juice is 
being filtered.] 

-^qarmb mTBql? %ft imt w- 
<rf?r i 

ifafw n ^ ii $Rr §t^et: ii mi 

'*f)H Om {pronouncing Orn they said) Jet us 
eat. a-Th^C Om let us drink. Om god 

(shining) ^IT; Yanina STSITqfcf: PrajSpatl Bavifcr 

%% here gjsgj; food ( *= 3tf®g) may bring - 3W% 



tilled i 


’90 
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,§l 


0 lord of food BiSiq; food ?g boro bring, 3fif* 
(Repetition denotes respect for the topic) %fh. 


5* 4 Om S let us eat! Om f let us drink \ Om„ 

may the (sun who is) god a , Parana \ Praj&pati* 
and Savitr* bring us foot! here, 6 0 lord of 
food/ bring food here, yea bring it, Om ! 8 * 


[' Now the nature of the aforesaid 1 him T is being 
stated, The numbera in the text are used to denote* 
the prolation of the vowels in the song, 

2 Because he shines, 

3 Because he rains, 

4 Because he protects the people; go, lord of the* 
people. 

5 One who brings forth everything, the sub. The 
sun has all these names, 

6 Here the Himkiira ends and then begins the 
prayer to the eon. 

Because the sun produces and nourishes food, 

9 Om denotes the end 01 the prayer to the sun.] 


SECTION THIRTEEN 

3R ft* 

111 ? 11 

This 313 verily al$>: world §13-333; is the 
syllable 1 haa ’ (which is a Stobha-—sound, inter- 
jectional trill); 3ig: the air §1^-333: is the syllable 


■AWtSf^ 



* hai 1 ; the moon is the syllable 

' atha *; Sftctfr the self is the syllable iha 1 ; 

3Tf?T: the lire f*WRt is the syllable 1 1'• 


1 . Yerily, this world 1 is the syllable s hau 
(which is a Stobha*),* the air is the syllable 
* hai V the moon is the syllable 1 atha s , the self 
is the syllable fi iha 5 *and the fire is the syllable I '■ 

[ l Meditation upon objects of devotion is connected 
with parts of SiUnau which are explained now. They 
are spoken of collectively, with reference to the 
syllables of the Btobha, which is another part oi 
Saman. They are all spoken of together, because all 
of them form parts of the Stobba. 

a ' Stobha F is a technical term meaning a chanted 
interjection. Generally the syllables of the ligvedic 
hymns are sung as Sfunans. Other than the Ilk* 
syllables, there are many vocables as the support of 
the S&mans, which have no meaning. They are 
used as parts of tho ritos and as a result of singing 
the Samans along with the Stobbag, the unseen 
result accrues—that is their utility; haix, hai, atha* 
I, etc M are that type of Stobha. These are to be 
meditated as earth, air, the moon, the sun, etc. The 
basis of this is tho relation of these Sfcobhas with 
earth etc. That is being shown below. 

5 The Stobha 1 hfui * is in the Rathantara S&man 
and this earth is the Ifcathantara. Hence on account 
of this similarity of relations, one should meditate 



upon the syllable * kfui’ as this world, Similarly on 
other Sfcobhas also meditation is to bo done. 


4 The Stobha ‘ bai f is in the Vamadovya Silman 
and the conjoining of air and water is the origin of 
this Ssman. So we shool l meditate on it as air, 

5 One should meditate on the Stobha ‘ at ha * as 
the moon, because this world rests (sthitam.) on food 
(anna) and the moon consists of food and also because 
of the similarity of the syllable 'atha 1 with 'tha T 
in 1 sthitam' and 1 a 1 in * anna \ 

0 The inner self is pointed out m ‘her©’ (iha). 
So this "iha* and the syllable "iha* have clear 
similarity, 

7 The Sftinans which have * I' Stobhns are known as 
Agnidaivafcaka (i.e. having fire as their deity). As 
in those SFUnaos 1 T * and Are are in perfect harmony, 
the 1 T * Stobha should be meditated as fire,] 

m* wdssj nr 

^ ii 

enf^r The sun is the syllable 1 u \ 

invocation is the syllable ' e \ the 

VinVadevas are the syllable 1 anhoyi \ 

SRtf<rf3: Pmjnpati f|-sER: is the syllable 4 him \ sieot: 
Prfina is {the Stobha) ' svara 1 food an is 

(the Stobha) ' ya \ Virab is (the Stobha) 

* vak* (speech)* 




"Ml 
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2. The sun i3 the syllable ‘ u ' 1 (which is a 

Sbobha), invocation, is the syllable c , th L 

Yis'vutlevas 3 are the syllable ‘ anhoyi ’ 4 , Praja- 

pati is the syllable 1 him ’ s , Prana is the Stobha 
1 - * ^ vI, _ t 1 7 airifl Vi rat IS 


: svara 


J 6 


l , food is the Stobha ‘ ya ’ 7 and Yirat is 


the Stobha ‘ val < 1 s . 


[> people sing to the sun when it is high above 
and the Stobha is * m In Ibo Sa.nan sacred to he 
sun, the Stobha is ‘ a’; therefore the sun is tbesy liable 
1 n’ and the sun is to be meditated as u. Similarly 
it is so in other cases also. 

2 Since people call or invoke others by saying 
‘come’ (ehi), and there is similarity with the 

syllable * e 

3 Yasu, Satya, Erato, Dak* Efcla, Kftma, Dhrti, 
Kurn, PurttraVas, and MaSrava are the Yirfvadevas. 
Along with them Eooaka, Dhvam and others are 

also sometimes mentioned. 

* Because this Stobha is found m the S&man 
sacred to the Yis'vadevas, 

■ Because Prajapati cannot be defined as tec. 
yellow, etc, (for he is u indefinable and without form al¬ 
and the syllable ‘ him ’ too is indistinct. 

« Because the. vital breath is the source of svara 

^ 7 Because the similarity lies in the fact that this 
world moves by means of food. 

* Because this Stobha is found in the Bftmjn 
sacred to VirSt. VinU may mean ‘ food’ or a parti¬ 
cular deity of that name.3 
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srfsTCWTtW *<rP?i ffW II Hi 


eif^^rR; The undefinable mv* variable* indefinite 
VftW: thirteenth Stobha iz-mR: is bhe syllable 
4 hmii f P 


3« The undefinable 1 and, variable 8 thirteenth. 
Stobha is the syllable 3 * hum * 4 m 


[* It is undefinable because it is not distinct and 
hence it cannot be said whether it is this or that. 

2 It is variable and indefinite, i.e. having only a 
shape assumed according to the exigencies of 
different sections of the Veda, 

a As * hum ' is indistinct it should be meditated 
upon without having its peculiarity defined, 

4 Here the word ^indefinable 7 stands for the 
generative cause (Brahman), It manifests as the 
universe; therefore it is variable. So ‘bum* is to 
be meditated as the CauseJ 


|J$S# TT33W % 

snrfer 

H v II srn^rri n ?H4 sm 

»Prateqw II ? II 


q; Who of the S&rnans (the Stobhas) qai^ 

this secret or sacred doctrine thus 

knows, speech for him the milk (the 
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result) ^ yields g: which of speech is 

the benefit (of. 1. 8. 7). [5: he] rich in food 

S'lWR: an eater of food becomes- 

(Repetition denotes the end of the chapter) ?f%. 


4, For him, speech yields 1 the milk, which 
is the benefit of speech; and he becomes 
rich in food and an eater of food, who thus 
knows this sacred doctrine of the Samans 3 — 
yea, knows the sacred doctrine of the Samans, 


F The results of meditating upon the syllables of 
the Stobba are mentioned. 

8 That is, the philosophical or mystic meaning of 
the Stobha-syllables i orming parts of the Sara an.] 



CHAPTER TWO 
SECTION ONE 

P> \ ^ srra arg 

mg ^w:g rf^TT^m II ? II 

Sftq* Om, tPflRffQ on the whole Saman 
the meditation surely €Tg (is) good; 3d, which 
verily i{t$ (is) good ^ that ms* Saman ?Rt as 
stT (people) call, m which apiig (is) not good m 
that As am an ^fcl as. 

1. Om. Surely, the meditation on the whole- 
Saman is good, 1 Anything that is good, people- 
call as Sam am anything that is not good, as 
A saman . 

( l In the first chapter the meditation upon parts of 
the Saman has been laid down. Now begins the 
treatment of the meditation upon the whole Saman. 
The ‘ whole 1 means the Saman endowed with all 
the parts, fivefold and sevenfold. Since meditation 
upon the whole Saman is said to be good, the word 
* good ’ should not be taken as derogatory to the- 
aforesaid meditations* In the scriptures when 
special attention is drawn to something it is not for 
derogating from similar things.] 
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$L 


TOj: M ^ li 


Thus 33 sift -when ait|: (people) say—ffftd 
with S&raan him OTiqm. (he) approached 

.'f3, with a good motive, manner 33^ him 

STini^, (he) approached ?fcT this only then 
(they) say. with A sain an him 3110!^ 

(be) approached (and when they say), 

with an evil motive him S'!!*!!?! (he) approached 
r.fd this |iv only o?K then 3T!|: (they) say. 

2. Thus, when people say, ‘ He approached 
him with Saman then they say only this: 
He approached him with a good motive. * 1 
And when they say. ‘ He approached him with 
Astiraan then they say . only this : ‘ He ap¬ 
proached him with an evil motive.’ 

C 1 On seeing a man acquitted or punished, people 
decide whether his motive was good or bad. Sflma 
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srotaNTO* sn? t<to «wf?r 

TO *w*rw nt ^ *rcrro ^i- 
TO ^Tf : 11 ? H 


3fsT Again 3cT Blfo 'when 8)T§: (people) say H: for us 
3?T oh (this is) Saraan ?fcT, *Jff. when flrg scfeie- 
thing good ¥Rfy it is ; then this is good (for 
ns) 3c! oh this ^ only SUg: (they) say. *ii 
(again, they say) for ns sifllfT (this is) Aeftman 3q oh 
ffh, when arsrg not good 5fl3f?T it is; areig this is 
evil 3d oh this t(«f only aat, then sjrgi (they) say, 

3. Again, people say: * Oh, this is Sain an. for 
ns \ when it is something good ; then they sa.y 
only this: 1 Oh, this is good for ns,’ Again, 
they say, * Oh, this is Asa man for us ’, when 
it is not good ; then they say only this : ‘ Oh, 
this is evil.* 1 


[ l So it is established that Sam a and Sftdhu (good) 
are synonymous. In the previous sub-section good 
and evil were judged by the punishment or acquittal 
by a court and hero they are judged by individual 
feeling.] 

y&xmmt mi wt ^ ^ n# if 

srspii ti ? u 
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He H: who ^afT, it ^ thus knowing 
grg good 3RT the (whole) Sam an as aqisa medi¬ 
tates, to him 5 very Quickly which 

AW: good sjqii Qualities SilQ-.dj; ^ come 3 r H^2J: ^ 
■and serve (him). 

4. When one who knows it thus medi¬ 
tates on the Saman as good, all good qualities 
hasten towards him and serve him.' 

t 1 That is, become his objects of experience and 
■enjoyment.] 

SECTION TWO 

<rifeK f^T^: i 

i snf^r: jrflipft 

ii ? it 

?/i%3 Among the worlds as fivefold Si'fl upon 

the (whole) Silman OTTflfa one should meditate— 
the earth is (as) the syllable ‘ him srfff: 

the fire tr^TSf; is Prastiiva, the intermediate 

space between heaven and earth, the sky 3^t«T; is 
Udgitha, 3frf^3T: the sun is Prabihara. qh 

heaven is Nidhana—fftT thus g fflHHt 

this meditation] 3?% pertains to the higher (worlds). 
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1 . Among the worlds 1 one should 


upon the S arc an as fivefold ’: The earth is the 
syllable him, the fire is Prastava, the sky 
is Udgitha, the sun is Pratihara, and heaven is 
Nidhana*. Thus this meditation pertains to 
the higher worlds. 4 


[' It may not seem to bo proper that the complete 
Sam an should be meditated upon as the worlds, and 
also ns * good’. But no impropriety arises, because 
1 good ’ means Pharma (cosmic law or righteousness) 
and this Pharma is the cause of all the worlds. 
Hence, just as whenever we have a notion of the 
jar, it is always followed by the notion of clay; so, 
in the same manner, the notion of the worlds is 
always followed by a notion of the ' good ’ or 
Pharma. 

®The whole Saman ia divided into five parts 
according to five meditations (of. note on 1. 1. l). 
While singing tbo Saman, a special order is followed. 
Sometimes it is fivefold, sometimes it is sevenfold: 
and each part has a separate name like HmikSra 
(HinkSra). The general name for these orders is 
technically known as ' Bhakfci Thus Gay atm, 
Rat.lmntara and other Sam a ns (2. 12, 2. 1*>) may 
be P:lncabhaktika— with five divisions. 

3 Now follows a series of meditations wherein 
various objects are offered as parallels for Saman, the 
various parts of the former being identified with the 
various parts of the latter. And this identification 
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is based on some similarity, or otherwise* This 
particular meditation is based on the parallel¬ 
ism between Saman and the worlds* (a) The earth 
is Himfesira, for it m the first among the worlds, as 
is Hiihkara among the Sa ma-sy llables- (b) Prastava 
means both commencement and division of Sam an* 
Therefore the sacrificial lire in which the ribes are 
■commenced is so called* (c) The syllable ga 1 is 
common in the sky (gagana) and Udgltha; hence 
the sky is UdgTtha. (cl) The sun faces (prati) 
all beings; so 1 prrati ' is common with FratZhara; 
hence the identification, (e) Those that depart 
from this world are deposited (nidhiyante) in heaven* 


■so it xs Nidhana. 

4 That is, the meditation upon the Sam&n as the 
worlds among those that are above (in the ascending 
line)* This meditation is prescribed in accordance 
with the order the beings go towards heaven, The 
next meditation is prescribed in the reverse order 
when the beings go to the world* This is the only 
difference* For a man on the earth* the earth is 
the first; for a being that returns, heaven is the 
first.] 


tfWt Ppr* \w\\ 


ew Now 3T!1^3 among the lower worlds (in the 
ireverse orclerj. vh heaven ffjlJR; is the syllable 
him, bba!sun is Prasfc&va, the 
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. \ J . /' 

3^ ts Udglfcba, 6ffh: the fire 
h&ra, ’jftisfr the earth is NIdhana. 

2 * Now, among the lower worlds Heaven 
is the syllable him, the sun is Prastava* the- 
sky is Udgitha, the fire is Pratihara, and the 
earth is Nidhana.* 

PThat ts t now is laid down the meditation upon- 
the fivefold Sam an among the lower worlds (i.e. in 
the descending line). 

3 The similarities are as follows: (a) In the descend¬ 
ing line, heaven is first as the syllable him is the 
first among the Sama-syllables, (b) Only when the 
sun has risen do the actions of creatures begin 
(prastava) to be performed, so it is Prastava. (e) The* 
syllable ‘ga f is common in gagana (sky) and- 
UdgTtha, hence the identification, (d) Fire is carried 
here and there (pratiharana) by the creatures; so it 
is Pratihara* (e) People who come back to the 
earth are placed hero on the earth (nidhaua or place 
of support), so it is NidhanaJ 

li ? n # 

wzi it h ii 

V: Who it thos ftgtq. knowing in. 
(==as) the worlds AFT on the fivefold Saman 
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31 $^ j£ to him @e*f: =*? in the gsoeni 


meditates 

ing line (order) WHIT: <9 and in the descending line 


^}<?T: the worlds belong servo. 


8. The worlds in the ascending and descend¬ 
ing lines belong to him, 1 who, knowing it thus 
(endowed with the quality of ‘ good ’) meditates 
on the fivefold Saman in the worlds. 

[i That is, become fit objects for his enjoyment.] 


SECTION THREE 

ifat a sr^nwr a ?W 

U ? ll 

stem srefii V& ^ 

n % II # 

II ? il 

In (“as) rain, rainstorm qsfom WE on the 
fivefold Saman 3El«ta one shoutd meditate 3^^ : 
the wind that precedes the cloud 

is formed W that JKSW:, Mfa it showers 9: that 
3Sl«:, Mttft it lightens $(FPlfa and thunders 3: that 

Slph^.* 
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tt ceases that *r: who. 

it th o$ foreknowing %$dn ram on 

the fivefold S&man 3*?r# meditates, for him 
? it rains, ? indeed, ho causes rain. 


1-2, One should meditate on the fivefold 
Banian as rain 1 : The wind that precedes is the 
syllable him, the cloud that is formed is 
Prastava, the shower is Udgitha, lightning and 
thunder are Fratihara, and the ceasing is 
Nidhana, 2 It rains for him—indeed, he catxses 
rain*—who, knowing it thus, meditates on the 
fivefold Saman as rain. 

f 1 Meditation of Sam an as rain immediately follows 
the meditation as the worlds because the conti¬ 
nuance of tho worlds is due to rain. Rain here 
stands for all the stages from the preceding wind to 
the cessation of the shower; just as the name 
‘ Banian 1 belongs to all the five parts, beginning 
from the syllable him down to Nidhana. 

a (a) The preceding wind is the syllable him, for 
both are placed first, (b) The rain begins only when 
the cloud has been formed; so it Is Prastava. (e) 
Both raining and Udgitha are important in their 
spheres, (d) Lightning and thunder are diffused 
(pr&tiharana) in different directions, so they are 
Pratihara. (e) The cessation of the shower is the 
end of the rain, so it is Nidhana, 

3 Even when there is no rain.] 
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STlftarata 

q ftfffr 335m h *m*t w% 3 t 

q ?s(T*ft tt: srfNt: * *fl# 
ii ? u 


*rafg sgtg In alt the waters gigfgqq. 9W on the five¬ 
fold 8ftman 39Tffti1 one should meditate—fo; a (rain-) 
cloud when gathers ft! that flfTT:, when 

q$f% it rains f?: that 91: those (waters) that 

Slt^r: to the east flow 8: that 3Sft«T:, W. those 

that hHVs?: (flow) bo the west fh that SjfeHER:, 
the ocean f*n??P3(. 


1. One should meditate on the fivefold 
fs 5mn.fi in all the waters 1 : When a cloud 
.gathers, it is the syllable him. When it rains, 
it is Prastava. Those (waters) that flow to the 
east, are Udgitha, Those that flow to the west 
are Pratihara. The oceau is Nidhana. 

[* Since all modes of water owe their origin to 
rain, the meditations on them follow those on rain. 
Similarities: (a) The rain-cloud is the beginning of 
all waters; the syllable him, of Sftmart. (b) The 
raining is Prastava, for after rain the water begins 
(prastava) to spread all over, (e) The rivers that 


■CHANDOGYA UPANI3AD 


Sl 
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flow to the east are Udgitha* for both are important, 
(d) There is the word 1 prati' in both Pratihara and 
Prat lei (west). (e) The ocean is Nidhana, for water 
is deposited (nidhana) therein.] 

H TO ^ ftswraf TO 

vmmx m$tm& 11 ^ n # wzi mn 


q: (He) who tj^thus fejl^linowing <eqf§ 3£g. 

in all the waters q^qq; AIR on the fivefold S&raa» 
RqR% meditates 3?ig in water*! ^ afef does not drown, 
t'ioh in water (and he) becomes. 


2. Ho who, knowing it thus, meditates on 
the fivefold Saman in all tho waters, does not 
drown in water and he becomes rich in water. 


SECTION FIVE 

^TT^TCn^Rtrl qmt ftfKT 

ft**: zOom 

f^TTO ll ? tl 

sj^gg In the seasons Rtq on the fivefold. 

Saman sq^fT one should meditate- RS'Ctt the spring 
f|fr*:, the summer qqf: the rainy season 

the autumn STd^R;, %R'iT: the winter 

fRRfUJ. 
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f* One should meditate on the fivefold 
Saman as the seasons i 1 The spring is the 
syllable him, the summer is Prastava, the rainy 


season is Udgifcha* the autumn is Pratihara^ 
and the winter is Nidhana 3 


t 1 The conception of the seasons Is more m* less- 
based on dryness and wetness. Hence occurs the* 
meditation on the seasons after that on water. 

^Tiie five seasons result from treating S'is'ira and 
He manta as one Lo. the winter. Similarities: 
(a) The spring was the first season, so it is HiriiMra* 
as both stand first, (h) The gathering of barley 
etc., against the rains is begun (prastUva) in the 
summer, so it is Prastava. (c) Because of its 
importance the rainy season is Udgitha* (d) The 
sick and the dead are struck down (pratiharana} 
during the autumn, so it is Pmtihara. (e) Because 
many creatures die (nidhana) in the winter, it is 
NidlmnaJ 


ITW mi 

Arm© mTwx mimk imi fft mm 
wm n ^ li 


(He) who it thus knowing *%gg in 
the seasons on the fivefold Saman sqRli 

meditates, him the seasons g belong 
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rich in seasons (and 

becomes, 

2 * He who, knowing it thus, meditates on 
the five fold ' Bara an in the seasons, him the 
seasons serve and he becomes rich in seasons, 1 

[ 2 The seasons afford for him all objects of 
enjoyment, according to the seasons, and La be¬ 
comes rich in t hose objects.] 

SECTION SIX 

flwtorcfansn fapftms 
srmfin £re- 

=P^Il ? It 

qgg In the animals €W on the live fold 

gum an sqra'tcT one should meditate—3}*>T: the goats 
gftg: the sheep S?disf;, the cows 
ST^fT: the horses 25^: man 

1 , One should meditate on the fivefold 
'Banian as the animals 1 ; The goats are the 
syllable him, the sheep are Prjastava, the cows 
are Udgitha, the horses are Pratihara, and man 
is Nidhana-* 

f 1 When the seasons are in right order, animals 
prosper, hence the sequence of the meditation on 
them 
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00 should meditate on Himkani etc., as tho 
animals* Similarities; (a) Like Rimkftra in the 
Sama-syllables, goats are the most important, 
being used in sacrifices or being the first as the 
Sruti says, 1 Tho goats were the first among 
animals/ "(b) As Prastilva accompanies Hiiiikara, the 
sheep also accompany tho goats (cf- Purosasfikta 
10.)* (c) Like. Udgrfcha tho cows are important 
among the animals, (d) Horses carry (pratiharana) 
man; so ‘ prati * is common with Prafcihltta. (e) 
Animals depend (nidhana) upon man and so he is 
Nidliana.J 


mfa to 

wfN'K. i) x ii qg: 

W*’* ii % II 

ar: (He) who tr^ it tts| 1£ thus knowing In 
animals gpT on the .fivefold . Sara an 

meditates, 3ieg to him ISR: animals W_ belong, 
isURf^ rich in animals ngfa (and he) becomes, 

*2, Ho, who knowing it (thus, meditates on 
the fivefold Sam an in animals, to him animals 
belong and he becomes xieh(in animals. 1 

[* That is, he becomes endowed with the effects of 
the possession of animals, viz, the enjoyment and 
the giving away of these.] 
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SECTION SEVEN 

q ffr fr u ftrifotefar nvnt 
ftftd qm^rmp^pr: imt 

qttqfarr^flr qT q;qrfq it s 11 

sri^ig In the Pranas (senses) progressively 

higher and better mshp^ fil*T on the fivefold Sam an 
311^3 one should meditate—SI 0 !: the organ of smell 
fllaft:, the organ of speech 5Pcilg:, *fKJ: the 

eye 5sft«T:, wl3Tf[ the ear sFci?r?i, *W: the* mind 
fgqgq—tfarffT these (senses) q verily 'KtaCtqi'fa are 
progressively higher and hotter. 

1. One should meditate on the progressively 
higher and better fivefold Sam an as the senses 1 : 
The organ of smell is the syllable him, the 
organ of speech is Prastava, the eye is Udgltha, 
the ear is Pratihara, and the mind is NLdhana. 1 
Verily, these are progressively higher and 
better. 8 

I) 1 By the milk, butter, etc., of animals the 
senses are sustained ; therefore alter the meditation 
on the animals that on the senses is being prescribed. 

8 One should meditate on Hiriikara etc., thinking 
them to be the senses, progressively more qualified. 
Similarities: (a) Among the progressively greater 
senses, the nose comes first, (b) Everything is 
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"«'ffe5meiioed (prastAva) by means of speech, (c) The 
■eye is the greatest sense-organ, (d) The oar turns 
away (pratibarana) from unpleasant words, (e) It 
is in the mind that all the objects, cognized by the 
■different senses as tbeir respective objects of 
enjoyment, are placed (nullityante). 

3 The nose can cognize the odour of objects that 
aro presented; but speech describes even imper¬ 
ceptible objects, and is therefore greater. The eye is 
greater than speech because it illumines a greater 
number of objects than speech. The ear is greater 
than the eye because it hears on all sides and not 
■or. one side like the eye. The mind is greater than 
tho ear, because the mind dwells on the objects of 
all the senses and, as a matter of fact, even such 
objects as transcend the other senses, are amenable 
to the mind.] 

s #*rr- 

mm ftgrat *tt% qfMfai 

swrforcti # g n ^ it ffe %wi 

II «II 


?li (He) who it thus knowing HT?rg in 
the senses progressively higher and better 

WfolU, iTlT on the fivefold Saman meditates, 

®i£*f 5 to him progressively higher and 

better life] belongs, <wt^Te: ? progress¬ 
ively higher and better worlds sfqfh (and ho) 
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wins—jfil g so much for qsf'isppi on the fivefold 
(Silman) [sqra^lft. the meditation]. 


2. He who knowing it thus, meditates on 
the fivefold Saman, progressively higher and 
better, in the senses, to him belong progress¬ 
ively higher and better lives and he wins ever- 
high or and better worlds. So much for {the- 
meditation on) the fivefold Saman. 1 


L 1 This is added iu order to attract attention to the 
sevenfold Saman. treated of in the next section.] 


SECTION BIGHT 

qn^t sfafir h ftftd sr 
n \ w 

h m&fa *r mm d 

sr wfri u h ii 

Next &tm% is the meditation} 

on the Be van fold (Saman)—in speech effr 

on the sevenfold Saman ^‘Tldta one should meditate, 
1 R: of speech ^ ^ what soever is (the 

syllable) 1 bum 1 that ^ whatever a fRf ia 

* pra 1 that ^ whatever 3{f is ‘ a 1 m 

that enfij; is Adi, the Grst (0m)* 
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ill 


^Whatever ^ is ‘ut* 3 ; that ssjfttf:, ^ 
whatever ufrf is ‘prati* fl: that Rfcigft:, 

whatever ^fcl is 1 upa ’ £T; that 3PIE3: is Upadrava, 
3R£ whatever ft is 1 ni 1 cf^ that 


1-2. Next is the meditation on the seven¬ 
fold Sam an, 1 One should meditate on the 
sevenfold Sam an as speech, 2 Whatsoever in 
speech is ‘ hum *, that is the syllable him; 
whatever is * pra that is Frastava; whatever 
is 4 a % that is Adi (the first ); whatever ls 4 ut ’ f 
that is Udgltha; whatever is* prati *, that is 
i>atihfaa; whatever is ‘ upa’, that is Upadrava ; 
and whatever is f ni\ that is Nidhana. 8 


[ l Now begins the treatment of the meditation on 
the complete sevenfold S&man. (cf, note on L 1. 1.) 

* One should meditate on the whole SSman, 
1 linking it to be speech hy applying various hinds of 
v ords in the different parts of the sevenfold Saman* 
Similarities are evident: (a) h' is common in 
tun and him; (b) 'pra 1 is comm on in pra and 
Brastava; (c) is common in & and Adi. By Adi 
■la meant the syllable Om s because this is the 
beginning of all; (d) 1 ufc > is common in ut and 

* dgltha; (c) prati' is common in prati and 

Ib’abihUra; (f) 'upa" is .common in upa and Upa- 

* ' fe) "ni * is common in ni and Nidhana, 

a Preliminary vocalizing, introductory praise, 
h ginning, loud chant, antiphony, approach to the 
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end and conclusion—these are the seven stages in 
the Banian chant.] 

mfo r %^t(% htrWi^ 11 ? n 
feqgq: wz: II <* n 

2J: (HeJ who tf^q; it T^JJ thus knowing in 
speech Wffl on the sevenfold SSman 

meditates, 8?e$ for him speech 3H: of speech 3 
which $%: is the benefit milk $»3l yields, 31TTSR. 
rich in food SflilH: find au eater of food fl=ffrT (and 
he) becomes. 


8, He who knowing it thus, 1 meditates on 
the sevenfold (whole) Saman as speech, foi 
him speech yields milk, i.e. its appropriate 
benefit, and ho becomes rich in food and an 
eater of food. 

[ l As good.] 

SECTION NINE 

m TOsmf^r* htrIrt#?* 
mm htr rt rt R^rm hr#. • 
HTH U K II 
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^ Next verily srgq; rtsthfi yonder sun 

5W on the sevenfold Sa-man one 

should meditate. always HR; (he is) the sa?ne, 

so 91R (he is) the Sam an. JflJj 5?fo (he) faces me 
Hffl (he) faces me thus (each one thinkB) 
to all (he is) the same, cB so eiR (bo is) 


the Banian. 


1, Next, one should meditate upon the 
sevenfold Sainan as the yonder sum 1 He is the 
Saman because ho is always the same. He is 
the Sam an because he is the some to all, for 
each one thinks, * He faces me, he faces me.’ 


I 1 In the first chapter (i, 3) among the five 
divisions of the Sflnmn, it has been explained how 
one should think of the members of the Sftman as 
the sun. Here it is laid down that one should think 
of the sun as the complete Sfunaru with due regard 
to its members, and that he should meditate on the 
sevenfold Sflman J 

^T^TWRiffl ftm- 
ftfTT^*T q^rs^T^Tn^- 
ft ft^r^rf^Rr mw w&i ll “< it 


eff^q^T In him (on the sun) Pufk these GftfN all 
vjjjftlfa beings are dependent that 

one should know* JU before rising <TW his ^ 
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what is the religious form] fl: that is 

Hiibkfcfa (the syllable him)- the animals 

of it m, on this (form) ^RrtT; are dependent, 
*iFE; of this Baman fg as fgpr-fljfsra: (they) 
participate in (or are the suppliants to) the Miihfcara 
(part) cT£*UiT s so they ft-jpffofl utter (the syllable) 
him (before sunrise). 


2. One should know that all these being’s 
are dependent on him, 1 What he is 3 before 
rising, that is Himkara* On this, the animals 
are dependent- As they participate in the 
Huhkara part of this Saman, so do they utter 
hiiii 3 (before sunrise). 


t 1 That is, all the movable and immovable beings 
are dependent on different parts of the son, 

a The form that the sun has before rising viz,, 
the form which is the result of the performance of 
religious duties, 

3 Here HimkAra is a part of the Sftman looked 
upon as the sun,] 


?nf 5 Rt hi?t: it ? n 


3W Then 9*HTlf?£?t when it Luis first risen *?fi; which 
(the form of the sun) ss that a Sc R; is Prastava. 
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>§L 

men of iii ff?i on this (form) are 

dependent. ^fT^T: of this Hainan ft as S)?ci(3- 

mfsR; they participate in the PrastAva (part) eisgi?£ 
so % they (are) g^jfo-^nfr: desirous of direct praise 
Soffit~$FRr: desirous of indirect praise. 


3, Then, the form of the sun when it has 
just risen, that is Prastava. On this, mon are 
■dependent. As they participate in the Pras¬ 
tava part of this Sam an, so are they desirous 
■of praise, direofc and indirect. 

m ?r snf^i^r ww fp 

km wretr ii v n 


siq And at the time of the assembling 

of the rays of the sun or of the calves with the cows 
(before going out) which (the form of the sun as 
it appears) *?: that 3JT1?: is Adi. E[gfffc the birds 
9ff*l of it on this (form) aro dependent. 

SI5T: of this Sftman f| as 3TTf^-*pfrft they 
participate in the Adi (part) rRfl[f£ so 3TR they 
ATTe*IR^ themselves 3TSR hold and SRRtsjsirPr un¬ 
supported in the sky qft'Wfa! 11 y about. 


4. And the form of the sun as it appears at 
the time of the assembling of its rays, that is 
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Afli. On this, the birds are dependent. As 
they participate in the Adi part of jjthis Satnan, 
so do they hold themselves 1 unsupported in 
the sky and fly about. 


t 1 There is 1 it 1 in both ‘ ilfcmanam ’ and Adi, so they 
supplicate to the Adi part of this Sanian.] 


m qcrofir h 3sriw<rsq to 

to m 

ton tot: u ^ ti 


Next a*8% just qsarf*^ at midday which 

(the form of sun that appears) ^T: that is 

Udgltha. the gods 3nfU of it riff. on this (form) 

are dependent. 3 ref: of this Sftnmn 

fg as they participate in the Udgltha. 

(part) so ct they among the off¬ 

spring of Prajilpati UTrTSTr: are the best. 

, 5. Next, the form of the sun that appears 
just at midday, that is Udgltha. On this, the 
gods are dependent.* As they participate in 
the Udgltha part of this Saman, so are they 
the best among the offspring of Prajapati. 

[■* The similarity lies in the fact that the sun 
shines best at midday; and the gods also shine.] 
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OT to sr^px 

^rmfiTOfet mw m w: it ^ 11 


a?q Next just after midday 

stl^ and before (the latter part of) afternoon ^ 
which (the form of the son that appears) tti that 
afclfR: is Pratih'tra. tho foetuses afl^ssf of it ^ 

on this (form) af*3f*raT: are dependent, tr^g of 
this Stlman f? as they participate in the 

Pratihara (part) cR^fcl so ^ they 'J fa gif: are held 
up (in the womb), *T spfisra (and they) do not fall 
down. 

6. Next, the form of the sum that appears 
just after midday and before (the latter part of) 
afternoon, that is Pratihara. 1 On this, the 
foetuses are dependent. As they participate in 
the Pratihara part of this Sam an, so are they 
held up (in the womb) and they do not fall 
down. 

[* As at that time the sun goes towards (prati) the 
horizon, ‘ prati ’ is common with PratihiVra.] 

TO qT 

3[#5I ^qS^HT^Rt HTO II vs II 
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Next when it is past af tor noon 

ST^^TT^TfT SPTi and before sunset 3rf which (the form 
of the sun that appears) ST: that cjqs^; is Upadrava. 
•HWr: the wild animals 3TS*r of it ^ on this (form) 
ST^TOUT: are dependent. STRT: of this Banian 

f? as 3<T?1-*TTf3R: they participate in the Upadrava 
(part) fiSWd; so 6 they g^ff a man ?gT when they see 
3H3H, to the forest, hiding place %E 5 p^ to a place of 
safety, cavo as 3gSeff^T run away. 


7. Next, the form of the sun that appears 
when it is past afternoon and before sunset, 1 
that is Upadrava. On this, the wild animals 
are dependent. As they participate in the 
Upadrava part of this Saman, so do they, 
when they see a man, run away to the forest, 
aa to a plage of safety. 

t 1 At this time the sun runs (upadravana) towards 
the horizon. Here ' up a ’ is common in 1 upadra¬ 
vana’ and Upadrava,] 

ww^TforrEl fspmTfairr mw htr <ur 

sh&stk ii <5 ii ^fcr 

wzi ii s. n 
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W Now just after sunset sicf which 

(the form of the sun that appears) f!?f. that fa'■■•JR', 
is Nidhana. f4cft; the fathers 3f$RT of it riff, on this 
(form) 3J-RT*(Tir: are dependent, SIST: of this 

Saman as f5fSR-*nf*M: they participate in the 
Nidhana (part) ¥IWJ?f, ao SIR them (those fathers) 
(people) lay aside. thus ^ verily 

3 tgq[ (in) the yonder sun EP on the 

sevenfold Sftman 3R1?^ docs one meditate. 


8. Now, the form of the sun that appears 
just after sunset, 1 that is Nidhana. On this, 
the fathers are dependent. As they participate 
in the Nidhana part of this Saman, so do 
people lay" them aside. 

Thus verily, does one meditate on the 
sevenfold Saman in the yonder sun. 1 


^In this section the day-time is divided into five 
•equal parts, via, (l) the rising of the sun, (2) 
forenoon, (3) midday, (4) afternoon, (5) and the 
setting of the sun. Hack of these divisions has a 
•duration of 3 Muhurtas (— 2s hours), 

2 That is, put them away upon the Kus'a grass in 
the shape of father, grandfather, etc., or lay down 
Pin das for them during tho S'rSddha ceremony. 

3 That is, in the form of the sun divided in the 
.above manner into seven parts. One who medi¬ 
cates thus attains the sun as the result.] 
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SECTION TEN 




ftfir # s^u w ? it 


Now ^ verily ^RfRtf&KFi which has all its 
parts similar srf^Fgcg (and) which leads beyond 
death $TO on the seven fold Saman 3qi^tcl one 

should meditate. f|^K: %fh (the name) ' Hiihkftra : ' 

has three syllables (lib. letters). s^cTft; %fb 
1 Prastftva* has three syllables; ^ so 

(they are) equal to each other. 


1* Now, 1 verily, one should meditate on the 
sevenfold Sam an, 3 which has all its parts 
similar,* and which leads beyond death/ 
‘ Himkara 1 has three syllables ; * Prastava 4 lias 

v - 

three syllables, So they are equal to each, 
other/ 


P Death is the san, inasmuch as ho measures 
(destroys) the world through day and night. In 
order to go beyond death, this meditation is being 
recommended. 

2 Like the syllables of the IJdgltha, here also tho 
syllables that make up the names of the parts of 
B&jnan, are to be taken equally in threes; and being 
thus assumed to be S3 man on account of equality, 
these triads become fit objects of meditation. 
Through this meditation, one approaches death. 



CHAN DO GY A TJPANISAD 

^ 7 

iy means of a namber of syllables which are 
amenable to death (viz., 3X7 — 21); and by means 
of the remaining syllable, he creates a way of sur* 
mounting death, the sun. Though what remains is 
only one syllable (22—2l), it is to be taken as three 
for the sake of uniformity. 

3 Literally, measured in itself, i.e, it is measured 
or determined by the equality of its own parts, 
having similar number of syllables. Or, it may 
mean, determined as similar to the Supreme Self. 

4 As by Self-knowledge death is surmounted, so also- 
by this meditation death is conquered. 

5 Or, that (Frusta va) is the same (as the former 
i.e, Hiihkara).] 

fH *tW*T^li *< II 


*SL 


3Tff^: ?fcl ‘ Adi ’ has two syllables, stfafK: 

fffl ‘Pratihara ’ qgsajqjR^ has four syllables; et5T: 
(we take) from there (Pratihara) one (syllable) 
here (to Adi); bo IWL (they are) equal to each 
other. 


2. * Adi ’ has two syllables ; 1 Pratihara * 

has four syllables. We take one syllable from 
Pratihara to Adi. So they are equal to each 
other. 




sgbT: ' Udgltha ’ Hr-sja^q, has three syllallies, 

31S3: flrf 1 Upadrava 1 has four syllables ; 

f^rfq: fqfq; three and three fiqq. ogual VRfiil become. 
s?S?H (one) syllable is left over, riq, that 

fSt-SWfriq (really) is tri-syllabio qqq (so it also 
becomes) equal (cf. note on 2. 10. 1). 


3. ‘ Udgltha ’ has three syllables; * Upadrava’ 

has four syllables. Three and three become 
equal. One syllable is left over; that really 
is tri-syllablic; so it also becomes equal. 

ftsrcfafw smi dTUT % ?rr 

^rTTR II V II 


1 Nidhana ’ f^.Sf^fqhas three syllables 
etq (and) this too qqq equal (to the others) vr^fcl is. 
3lf*T tr^T^T these (are) 5 | indeed the syllables 

(of the names) Slftfflffc twenty-two. 


4. * Nidhana' has three syllables, and this 

too is equal (to the others). These, indeed, 
.are the twenty-two 1 svllablos (of the sevenfold 
Saxnan). 
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' f For uniformity one was considered to bo three, 
find that would make the total number to bo twenty- 
four, but actually it is twenty-two.J 


«FT frfts^n^T- 

f^rt TOnf^T^rafit crfi[- 

II ^ II 

3T!5TtT% |TT?^*T M 

mtoi# n * n fft w* h?°h 


q: (He) who ^ this (SAman) tJ^ff thus (as good) 
knowing which has all its parts 

similar sifting and which leads beyond death ^HlV^ 
fflf*? on the sevenfold Sit man 3'll meditates, <£$- 

by the number twenty-one wftfSTH the sun 
(Death) ailfllRt obtains, reaches; Sfi: (counting) 
from this world 3?fl1 yonder anT^: the sun 
is the twenty-first ^ verily; with 

(the remaining) twenty-second (syllable) anf^3Ufb 
(the world) beyond the sun (i.e. Brab tnaloka) 
STigfa he conquers, aft. that (higher world) *R5q, is 
(of the nature of) bliss, aft that is free 

from sorrow', misery. over the sun 

victory BWVtftl § he obtains, eflftwTWHff than the victory 
over the sun higher 5W: (and then) n victory 
? his M^frl becomes; f-niK 3^1^ who meditates on 
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ir]b^>{sevenfold) Siiman f Repetition indicates the end 
of the meditation). 


5-6, Ho who, knowing this Siiman thus 
(as good), meditates on tho sevenfold Saman, 
which has all its parts similar and which leads 
beyond death, reaches the sun (Death) by the 
number twenty-one; for, counting from this 
world tho yonder sun is verily the twenty-first. 1 
With the remaining twenty-second syllable he 
conquers the world beyond tho sun. That 
world is of the nature of bliss,* and is free 
from misery. 8 (That is), he obtains victory 
over the sun, and then a victory still higher 
becomes his, who meditates on the sevenfold 
Siiman. 


[‘As the S'ruti says, ‘The twelve months, the 
live seasons (taking Hemanta and S’is’ira as one), and 
the three worlds (make up twenty) ; and the sun is 
the twenty-first.’ 

E That is, where there is an absolute negation of 
the absence of pleasure i.e., bliss, pure and simple. 

3 Free from ah mental agony.] 


SECTION ELEVEN 

^ ftfjd 

srr% *rhi* n ? n 
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The mind flfK:, ^ speech srettW:, 
eye 3^;, sftflj; the eat' stfa?K:, sn^T: the Prana 
fsT'Wq. t»rTT this npRH, is the GUyatra (SRmao) 
in (the Prflga and) the .lenses woven. 

1 . The mind is Hiihkara, 1 speech is Prnstava, 
the eye is Udgltha, the ear is Pratihara, and the 
Prana is Nidhana, 3 This is the Gayatra Sarnan 
woven in {the Prana and) the senses, 3 

[' In the above sections the meditations on the 
fivefold. Saman and on the sevenfold S run an have 
been described, without ascribing a specific name to 
any of them. Now meditations bearing on certain 
specified names are described, for they bring about 
■certain specified results. 

2 Similarities: (a) Of all the functions of the 
senses, that of the mind comos first, and Himldlva is 
also the first, (b) Since speech follows the mind, it 
is Prast&va. (c) The eye is the greatest sense-organ, 
Udgltha is also the greatest of the divisions, 
(d) The ear turns away (pratihrta) from unpleasant 
sounds; so it is Pratihara. (e) During sleep all the 
senses become deposited (nidhana) in Prana (Gh. 
4 . 8. 8) : so it is Nidhana. 

3 The Gayatra and the rest are employed in the 
sacrificial rites, in the same order in which they are 
explained here (sections 11-21). It is said in the 
S’rati, 1 Prftna indeed is CayatriV Without Pr&na 
neither sacrificial action nor meditation is possible ; 




CHANPOGYA TJPANISAD [2. 

so the meditation on Gr»yatra as Prana is prescribed 
even in the beginning.] 

h y *n<f % 

fltqigtfa ^qfnfr^m <Tgf*pkfa 

*T?rc?m ii x ii ^n^Ti 

WZi II ?? II 

5 : Who aj 9 |g in (the Prana and) the senses st?iq, 
as woven mn this TntyRJ,. Gftyatra (Saman) thus 
knows, meditates, tf; he ajoft the possessor of 
perfect senses VR% hecomes, fRnSJ full a?lg: the 
length of life 11% reaches, ofjlftr gloriously lives 
S 3 Uir *?§J1*1: with offspring and cattle great ¥Tqf% 
becomes, with fame [=q also] »?§R. great. 

high-minded 5*nff he should be, riff that 
[cl^q his] ^eftf is holy vow. 

2 . Ho who thus knows this Gayatra Saman- 
as woven in (the Priina and) the senses, becomes- 
the possessor of perfect senses, reaches the full 
length of life, 1 lives gloriously,* becomes great- 
with offspring and cattle, and great also with 
fame. Ilis holy vow is that he should be high- 
minded. 

V '-The S’rnti says, ' The full length of life of a matt 
is one hundred years.’ 







2 Literally, brightly U., lives a useful life doing 
good to himself and others.) 


SECTION TWELVE 

5^% sr *r in^fn: 

sfim* S'ssriHTftr i i ? t j 

One mbs, m that IffR:; the smoke 
is produced, f? : that it blazes, 

H: that ; STJFRT: the embers ^r^<T are formed, 

that sfd?R:; it goes down, ffr£ that 

it is completely extinguished, 
that fR^Rq, RR?l this is the Rafchantam 

Saman 3^ in fire sftciq; wo yen* 

1. One rubs, 1 that is Himkara* The smoke 
is produced, that is Prastava. It blazes, that 
is UdgTtba* The embers are formed, that is 
Pratiharfr. It goes down, that is Nidhaita. 
It is completely extinguished, that is Nidhana.® 
This is the Ratbantara Saman woven in fire* 4 

['That Is, rubs tho tire-sticks together to produce 
fire* 

2 One who is strong in Prana is able to rub ; there' 
fore the meditation as fire is now given* 

9 



s' 

CHANDOGYA UPAN^AD 

# Similarities: (a) Rubbing is the first action, 

(b) Smoke is produced after rubbing, (o) The 
burning fire is connected with the offerings, and so 
is the most important, (d) The embers are closed 
and collected. <e) The last two signify the end. 

4 Rath ant lira. Sftraan is sung when fire is beiug 
produced by rubbing, therefore it is woven in fire.] 

m «ro»rtrtif 

*1 IRU 

VFftt W5 H n l! 

aji Who in fire sftflij as woven t?cTrt this 

?*lfcrc»I, Batbantara (Sftman) thus knows, fl: 
ho radiant with the holy effulgence born of 

sacred wisdom (because of good conduct and Vedic 
study) an eater of food, endowed with good 

appotito becomes, full 3ffg: the length of 

life qfo reaches, gloriously «TiiiRt lives, S3W 
with offspring and cattle UsTR. great flrafa becomes, 
?TgT^ great Hit 511 (also) with fame, siffisj. the fire 
5 f 5 I^ facing ?T afield. he should neither sip *T 
nor spit; a?t that ^ is his holy vow. 

2. He who thus knows this Eathantara 
Sam an as woven in fire becomes radiant with 
the holy effulgence born of sacred wisdom, is 
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hhdowecL with good appetite and reaches the 
full length of life, lives gloriously, becomes 
great with offspring and cattle, and great also 
with fame. His holy vow is that he should 
neither sip nor spit facing the fire. 


SECTION THIRTEEN 

*r flfid i<?# ?r mmi %qr 
^ qft rn *nr # *T q%TTi 

<n$ TOft wto#er- 

fT#sq ft# II ? II 

h q ft# q# ^ ft#r- 

wft ftgsnfftsqfiqsn# *## 

qft qfr^qsrqi qgfipfaft qfiHfcq} ?r qnaj* 
11 * 11 fft qqftt: ws: ir ?? it 

One summons that fffR: is Himkftra. 
(The succeeding portion is similar.) this 

is the Vilmadevya Sfiman in a couple 
Sttvl^ woven. 

"Who (pTfl. this Vfunadevya (Sfnna'n) 

thus firg^T in a couple sflttfr as woven 
knows, ¥i: he fagRMHfe becomes one of tho 
-couple, 3^13% and procreates, lull 
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STT^- the length of life tffcl reaches, gloriously 
jrftafa lives, ET^^rr ggfw; with offspring and cattle- 
^51^ great qfffa Incomes, *I?KSreat $&Stf (also) with 
fame. WJ-'ER any woman ff he should not 

despise ; ciff; that EffTSj; is Ilia holy vow. 


1 -2. The Vsimadevya Siiman is woven itv 
a couple. 1 He who tlni3 knows this Varna- 
devya Saman as woven in a couple becomes 
one of the couple and procreates. He reaches 
the full length of life, lives gloriously, becomes- 
great with offspring and cattle, and great also 
with fame. His holy vow is that he should 
not despise any woman, 

[ l It is stated in the S'rBti that out of the union of 
air and water the Vilmadevya was produced. 
Therefore it is woven in a couple. A couple is like 
the two fire-sticks ; hence this meditation is stated, 
after that as firo.] 


SECTION FOURTEEN 

3 %: srMsTOt 

nfMtstf ? n 

3 SRC. The rising (sun) T 31 K:, the risen (sun) 

the midday (sun) 3 $*!;, (the 

sun) in the afternoon sfaSIS, ^ and the setting- 






1* The rising sun 1 is Eimkara; the risen 
sun is Prastava; the midday sun is Udgllha; 
the sun in the afternoon is Pratihara, and the 
sotting sun is Nidhana. 2 This is the Brhat 
,3aman woven in the sun. 3 


[ ! The sun is at the root of the creation of all 
-beings ; so after the meditation as the couple* the 
meditation as the sun is being suggested, 

2 Similarities: (a) The rising sun is the first to be 
seen, (b) When ifc has risen, the actions begin 
(prastava); moreover, the risen sua is eulogized in the 
sacrifices, (c) The midday sun is the most important, 
(d) In the afternoon* the cattle are driven towards 
(pratihara) their homes, (e) In the evening* all 
creatures are confined (nidhana) within their homes, 

3 Because the Brhat Sftman has got the sun for 
its deity*] 

*4T#r 3q>iTfqfa 

qfpfoqf II ^ II 

il ?V II 

3: Who V&ZI this Byhilt (Sfiman) q*iq. thus 
in the sun slcfq, u*s woven ^ knows, $’■ 


CHANDOGYA UPANISAD 



[2 


J§L 


e refulgent 3fS!T<: (and) endowed with good 

appetite *?3rd becomes; full 3TI^t the length' 

of life U.frT reaches, gloriously eftiffrf lives r 

JHW ^f+T: with offspring and cattle great *T'tfcT 
becomes, *??r^ great efifaf (also) with fame. fl'FflR; 
the burning (sun) <1 he should not find fault 

with; cRT.that 3cff£ is his holy vow. 


2. He who thus hnows this Brhat Saman 
as woven in the sun becomes refulgent 1 and 
endowed with good appetite; reaches the full 
length of life, lives gloriously, becomes great- 
with offspring and cattle, and great also with 
fame. His holy vow is that he should not 
find fault with the burning sun. 

[' The word Tejasvi is used in a general sense and 
thp word BralunavareasT (used in the same connec¬ 
tion in 2. 12. 2) means the holy effulgence or 
resplendence born of good conduct and Vedic study,]. 


SECTION FIFTEEN 

arerfa h fftm <3rm% h 

q^cTTft ^tfcT H Vfjrft H JTfelt 

ii ? ii 


CKXNDOGYA upanisad 



3Taift The white clouds 3553 *% gather S: that 
f|lSK:, *1^: the cloud 3iT*(% is formed g: that 
Jjqfer it rains %: that it flashes saTOfa 

and thunders S: that ^s^fcT it ceases g?I 

that this is the Vairiipa (Silman) 

TSIFh in the rain-cloud ylftij woven. 


1. The white clouds gather, 1 that is 
Hiihkara. The (rain-bearing) cloud is formed, 
that is Prastiiva. It rains, that is Udgltlia. 
It flashes and thunders, that is Piutihara. It 
ceases, that is Nidhana. 3 This is the Vairupa* 
Sam an woven in the rain-cloud. 


[' It is said in the Manu Samhitd, ‘ Prom the sun 
is rain produced.’ So after the meditation on th.e 
Sfinmn as the sun, that as the rain is prescribed. 

* For similarities see notes on 2. 8, 1-2. 
s 1 Vairupa 1 means having various shapes. The 
rain-cloud has manifold Bhapes on account of cloud 
etc. Therefore tho Vairupa Sam ait is woven in the 
rain-cloud,] 

V V <^ciM ^ m ^ 
gOT** sfur^fcr 

*JfW«RT ^<T * 

sraq; ti ^ 11 <ra^r: wzi n ?<vii 
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-<SL 


Who this VairQpa (S&man) Ujq; thns 
in the rain-cloud sJcfq; as woven knows, 5f: 
he ^ o£ manifold forms JpsqT'f ^ and hand¬ 
some cattle acquires ; full »irg: the 

length of life reaches, gloriously sfhtfci 

lives, gsf^r ggfil: with offspring and cattle rfS1»f great 
becomes, gfPT. great (also) with fame, 

(the rain-cloud) when it rains s? ho 

should nob find fault with ; 33 that *Teiq; is his holy 
vow. 


2, He who thus knows this Yairupa Saman 
as woven in the rain-cloud acquires cattle of 
handsome and manifold forms, reaches the full 
length of life, lives gloriously, becomes great 
with offspring and cattle and great also with 
fame. His holy vow is that he should not 
find fault with tbo rain-cloud when it rains. 


SECTION SIXTEEN 

ssrt fffm sN; mmt agh?: 

wrfdfifr |trn ? n 

The spring fgfl?:, cfcr?: the summer JREfUT:, 
the rainy season 5K(J. the autumn nfa?K:, 

%*T*-‘rr: the winter ftvjyfq , this ^{RTff is the Vairaja 

(Samfiu) %$% iti the seasons sftfitf woven. 
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1. The spring 1 is Hirhkara, the summer is 
Prastava, the rainy season is Udgltba, the 
autumn is Pratihara, and the winter is Niilliana, 
This is the Vairaja Saman woven in the 
seasons.* 


[* The change of seasons depends on rains: so 
after the meditation on the Sana an as rains, that as 
the seasons is being prescribed. 

2 Vairftja means variously shining or existing; 
The seasons also shine in thgir respective qualities 
proper to the time. Because of this similarity the 
Vairaja S&mart is woven in the seasons. For other 
similarities sec note on 2. f>. 1J 


IR n 

ii k% M 


V: Who this Vairaja (Sftrnan) thus 

in the seasons MldCf as woven ^ knows, G: he 
UW4] qsjfh: with offspring and cattle with the 

holy effulgence born of sacred wisdom shines, 

full Sifg; the length of life rcfe reaches, 
gloriously lives, s^r qgfrp with offspring and 

cattle great becomes, great 




(also) with fame. the seasons ?r f%*^he should, 
not find fault vcitk ; aU; that sTc1*5C. * s his holy vow. 


2, He who thus knows this Vairaja Siiman 
as woven in the seasons shines with offspring, 
cattle and the holy effulgence born of sacred 
wisdom, reaches the full length of life, lives 
gloriously, becomes great with offspring and 
cattle and great also with fame. His holy vow 
is that he should not find fault with the 
seasons. 

SECTION SEVENTEEN 

$f¥r wmt Utefait for: 

stfrl SR! 

sftm: ii % H 

g r q-fl The earth the sky 8^3:, 

gl: heaven the quarters flg?; 

the ocean fSjsjJU);. tjcTT: 51^4; this (is) the S'akvarl 
(SSman) in the worlds alsi: woven. 

1. The earth 1 is Himkara, tho sky is 
Prastava, heaven is Udgltha, the quarters are 
PratihSra, and the ocean is Nidhana. This is. 
the S'akvarl Saman woven in the worlds. 1 
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■<SL 


Whm the seasons are regular, the worlds remain 
stabilized. Therefore, now the meditation on the 
Sftttian as the worlds is proscribed. 

3 In the Hahilnfimnl ftks the Sam an called 
Sakvarl is sung, On the authority of the Yedio 
statement, Mahan&mnI is connected with water 
also (ef* ‘Water is indeed Makanumm’ and ‘The 
worlds are established in water 1 )- Thus the 
Sakvari Sftinan is woven in the worlds. The 
word Sakvari is always plural.] 


*r f&fai #£§ mi 

sifafafa fFwn qgfaWSr 

intFitarf h \ ti 

Wf&s w ?» n 


3: Who ^cff; this Sakvari (Sftmati) thus 

in the worlds atcH: as woven knows, e: h© 
^Vf^Fflr the possessor of the worlds ^fa becomes, 
full ^irg: the length of life %f%[ reaches, ^4^ 
gloriously lives, STOTT 93ffir; with offspring and 

cattle Ff?Rt great becomes, great 

(also) with fame, the worlds *T be 

should not find fault with ; 3cf, that eTrli^ is his holy vow. 

2. He who thus knows this S'akvarl Siiman 
woven in the worlds, becomes the possessor of 
the worlds, 1 reaches the full length of lifo^ 





L That is, he is endowed with the good results 
appropriate to the worlds.] 


SECTION EIGHTEEN 

am milt mi 

^r$r: i^i sfan is ? it 

^3fr; The goats 573*1; the sheep ijjif; 

the cow's 3T*fi: the horses nfrl?r<:, g?3: man 

T^rTl: this (is) the Herat! Sftraan qgg in 

the animals 3)37: woven. 

V r ^’ ie S oa ts 1 are Hiiiikara, the sheep are 
Prastava, the cows are UdgTfcha, the horses 
are Pratilmra, and man is Nidhana. This is 
the Eevati Sam an woven in the animals.® 

PThe animals nre produced in the worlds as the 
result of Vedic sacrifice. Hence tho meditation on 

the Sftman as animals is enjoined after that as the 
worlds. 

2 ft is said in the S’ruti that tho animals are the 
Eovatl bftmau. Hence Eevati Silman is woven in 
the animals. The word Revatl in this context is 


chSndogya ltanisad 

always plural. For other similarities see note on 

2- 6. l. j 

sr n y&m ^R?fi q^s ^ q^spTfcr 
#*sffcrfl qqpiiBnn qfjjMqft 

it \ ii 

n Kt II 

aj: Who ^rfT: X3W: this Bevatl (Saman) p^h thus, 
qijjg in the animals afar: as woven knows, t); he 
iSflH. the possessor of animals becomes, gsjq. 
full ®Jf3’ length of life reaches, gloriously 
sftefa lives, SSRTwith offspring and cattle ifgiff, 
great ¥Rfet becomes, great sb1c*j? (also) with fame,. 

animals !f fa^rf he should not find fault with ; 
riff, that ETfl^ is his holy vow. 

2. He who thus knows this Iievatl Saman 
woven in the animals, becomes the possessor 
of animals, reaches the full length of life, lives 
gloriously, becomes great with offspring and 
cattle and great also with fame. His holy vow 
is that he should not find fault with animals. 

SECTION NINETEEN 

m\ sfttr^ II ? II 




OHANDOGYA VPAND5AD 

The hair Wfj' the stem sraR*Jjlnt«l?; the 

flesh 3j^«T:, «&« the bone S%SK: t sfsr the man'ow 
lathis is the Yajhflyajfi iya (Saman) 

3TS3 in the limbs of the body woven. 

t. The hair’ is HimUara, the skm is 
Prast&va, the flesh is UdgJtha, the bone is 
Pratihara, and the marrow is Nidhana. 1 This 
is the Yajnayajfliya Raman woven in the limbs 
of the body. 3 

t, 1 The limbs (parts) of the body are strengthened 
by milk etc., derived from the animals. So the 
meditation on the Saman as the limbs is being 
enjoined after that as the animals. 

3 Similarities: (a) The hair- is above all (i.e. 

first)- (b) The slcin is below the hair (i. e. second), 
(c) The flesh is important, (d) The bones are 
gathered (pratihrba) when a man is dead, (e) The 
marrow is inside all the foregoing and is the last. 

3 It is said in the S'ruti: ‘ The essence is YajflS- 

yajfiiya.’ The bedy is the transformation of the 
essence of food. .For this reason this Saman is 
placed in the body.] 

3 ^ M^ ^ 

fapft slmiW qgft- 

ifafa *J*STT TOt 

srmtanirft st u ^ n fffofcrfa n wsi in vn 
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3f; Who this wunftmi Yajsayaifllsa (Siiman) 
tr^ij thus s?^g in the limbs of the hody likm as woven 
knows, E: he Sflft endowed with all the limbs 
is, ^ not srfr*{ in any limb is crippled, si**, 

fell 3115: the length of life ^ reaches, ^ glorious¬ 
ly jrfNfcl lives, H^r <fgRl: with Offspring and cattle 
great becomes, tifft great (also) with 
fame. for a year gsfl: marrow (figuratively, 

fish and meat) * ho should not eat V or rather 

fish and moat H 3fe<faRke should not eat (at all) 
?fcl. 


2. He who thus knows this' Yajnayajfilya 
S&man, woven in the limbs of the body, is 
endowed with all the limbs, and is not crippled 
in any limb; he reaches the full length oi life, 
lives gloriously, becomes great with offspring 
and cattle and great also with fame. His 
holy vow is that he should not eat fish and. 
meat for a year, or rather, he*sliould not eat 
fish and meat at all. 


SECTION TWENTY 

srWfTd W «rrf^r 

^ n ? 11 






- sfn'Wr*, 
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deities woven. 


1. Fire 1 is HimUara, Air is Prastava, the- \ 
Sun is UdgTfcha, the Stars are Pratihara, and the 
Moon is Nidhana.* This is the Rnjana Saman. 
woven in the deities.* 


[i The deities such as Fire are the presiding deities 
o£ the limbs of the body. Hence the meditation ou « 
tbe Saman as deities is being enjoined. 

3 Similarities: (a) Agni is the foremost among j 

the gods, (b) Vftyu is next to Agni. (c) Aditya is. 
important, (d) Tbe stars are kept gathered (prnti- 
lirta) elsewhere in tbe day-time, (e) Tbe sacrificers 
are pet into the world of tbe moon at death and 
they abide there (nidhana). 

3 The deities are effulgent; the word Raj ana also 
menus that. Hence the Rfijana is to be meditated 
as the deities.] ‘ 

*T ^rTTg ^ 

fllfftlTt 

qgfofaft 

it H II # | 

WZl tl Ho II 






cjhanpggya upanisad- 
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Tho tTera this Raj ana (Saman) thus 
34grg in the deities woven ^ knows, 9: he 

of these very deities (abides in) 

the same world fcjftrTJfl. the same.prosperity, power 
argsqij union with, occupying the same body [SI or] 
twsfir goes, gets; 93t£ full «ng: the length of life 
u% reaches, gloriously sfafa lives, S3Rr qgfo: 

with offspring and cattle groat becomes, 
great (also) with fame, the Brah- 

uayas 9 he should not lind fault with; clrt, that 

pfsTq. is his holy vow, 


2. He who thus knows this Riijana Saman 

woven in the deities, abides in the same world 

* 

■ t 1 gets the same prosperity as these very deities 
or attains union -with them; he reaches the 
lull length of life, lives gloriously, becomes 
.^reat with offspring and cattle and great also 
with fame. His holy vow is that he should 
not fine! fault with the Brahman as. 2 

[/Became there is a difference in results, owing 
0 the difference in the ideas of the agent; and also 
ixlcauee it is not possible for all these three to 
a erne together. 

2 Because the Brahmanas are the elass of people 
who preserve and relay sacred knowledge. The 
B’ruti also says, ‘ The Brahma pas are the visible 

deities.’] 

I i 10 
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SECTION TWENTY-ONE 


6l 


^ #Fts sr *wnW 
r 3#ir mnw - 

h srf^rci srcf *T^f: 

n ? n 


spft-f^gr The threefold knowledge (the tk 
Yedaa) $3* these %tt: three wlW: worlds 5: the’ 

SFtlR:, sift: Fire the Sun ff: th ,t 

ftSfJSItft the stars sfarrfe the birds :jb« 

rays a: that afSifR:, 51 f: the serpents ’HpaRf: "the 
celestial singers ftd?: the fathers, the manes ffft, that 
ftvjujj. this 5W (is the collection of) Samans 
in all things slcf*£ woven. 


1, The three Vedas 1 are Himkara; the three 
worlds 4 are Prastava; Fire, Air and the Sim 
are Udgltha; the stars, the birds and the / 
rays are Pratihara; the serpents, the celesf ■ ■.! 
singers and the fathers are Nidhana.* Thi is 
the collection of Samaus 4 woven in all thin. 


P Tfc is said in the S'ruti, ‘ From Fire comes he* 
Jlgvecla, from Air tho Yajurveda, from the Sun V ,u 
Sflmaveda.’ So the meditation on the Saman asr 
the Vedas etc., is being prescribed after that as her’ 
deities. 


HWffftyj. 
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a Bb flh, Bhuvah, Bvah. 


* Similarities: (a) The Vedas are at the root 

■of all actions; therefore they are the first, (b) The 
three worlds are the effects of the Vedic knowledge 
and so are the second, (c) Among the things of the 
world, lire etc. are important, (d) The stars are 
gathered ' (pratihrta) and kept elsewhere and are hot 
seen always, (e) ' Dlia’ is common, for ‘ dha 1 ( 9 ) 
looks (zigzag) like a serpent. 

4 This Sfiman has no specific name. 

5 All things arc included in the knowledge of the 
three Vedas, Earlier, meditations on different 
Silmans have been described, and now-meditation on 
the whole Raman is dealt with ; but the latter does 
not nullify the previous meditations. It is because, 
as the parts of a sacrifice were purified by special 
meditations, so also the parts of the Raman were 
purified by the corresponding meditations.] 

II ^ M 


Who this flW (collection of) S3 mans 
thus in all things as woven knows, 

he^lq; [ = (the lord of) all things § verily riqfa 

becomes. 

2. Verily, lie who thus knows this collection 
of Sam an s as woven in all things becomes the 
lord of all things. 1 


***** 
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' That is, he is not identified with everything; 
because it is only when there is no such identifica¬ 
tion, and the deities occupy the various quarters, 
that there is any chance of offerings (mentioned in 


sub-section 4) reaching them.] 


^ * 
H ? II 


About it'tp: this (there is) verse —W^r 
that which is fivefold 3?lfd those 5fff ( JT sftfpi in groups 
of three, <t«T: than these (8X5 = 15) ssfTar: greater 
(or) other than BT«?i£ anything else H not csfta 
there is. 


8. There is this verse about it: That which 1 
is fivefold in groups of three 1 —there is nothing 
else greater or other than these (fifteen). 


[' That is, entities such as bhe Vedas etc., that 
are mentioned by threes in the five parts of Sarnan 
(Hiriikara etc.)..! 

riwfcgnfa II V u jMtat 

II II 


H; Who ^ that (Sumau in all things) knows 
?F; he all ifa knows; esf: all faff: the quarters 



■’KHfjTjlfj. 
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to him offerings bring. Gig all 

I am ^fct thus ho should meditate; ait that 

gcTq is his holy vow. aag (Repetition indicates the 
ending of the meditation). 


4 , He who knows that knows all.' All the 
■quarters s bring offerings to him. Hi.s holy 
vow is that he should meditate ' T am all ' 

vea, that is his vow. 

•*/ * 


[' That is, becomes omniscient. 
s That is, persons and deities residing in all the 
•quarters.) 


BE CTION TWEN TY-TWO 

wrMfefi: mw ?! ^f°T qrqf: m * 
spte smw m^qf- 

n ? 11 

?rra: Of the Samaria (the one that) bellows, is 
high- sound ingg^sgq; (and is) good for cattle ?3t I choose 
ffg thus (some think)—Wf: related or sacred to Agni 
(Fire) 3^t*T; (this is) the loud singing; 35111 cl: to 
Prajflpati the undefined one, indistinct; 

to Soma (the Moon) the defined one, 

■distinct; to Y&yu (Air) ^ the soft and 



smooth ; to Imira the smooth 35533. and 

strong (requiring much effort); to Brhaspati 

the heron-like ; to Varuna the 

ill-sounding, dull;—these (tunes) ggffj all trq 
verily ^g^cf may practise, employ. the one- 

sacred to Varuna tjq verily 3 but 33I3I3; should 
avoid. 

1. 'Of the Samans, 1 f choose the one that' 
bellows, as it were, 3 and is good for cattle,’ 
.thus (some think), This is the loud singing: 
sacred to Agni, the undefined ono 3 to Praja- 
pati, the defined one to Soma, the soft and 
smooth to Vayu, the smooth and strong 4 to- 
Indra, the heron-like* to Brhaspati, and the 
ill-sounding* to Varuna. Verily, one may 
practise all those, hut should avoid the one 
sacred to Varuna. 

In connection with the S&ma-moditation, a few 
instructions are being given to the Udgatr priest 
about the special excellence regarding the singing, 
tune, etc., of the Saman, inasmuch as each variety 
is accompanied by a definite specific result. 

2 That is, a song having tho resounding voice of a 
bull. 

,! That is, not specified as being similar to any 
particular sound. Prajilpati is its deity, because he- 
himself is of an undefined form. 
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4 That is, that which is accompanied by much 

effort. 

fi That is, Like the cooing of a heron or curlew. 

That is, the one similar to the sound of a broken 
brass vessel.] 

^WT fawr 

arm ^if vmx- 

sgrra n ^ ii 

For the gods immortality arrur^T% 

may I obtain by singing ffff (thinking) thus 
one should sing ; for the fathers SvadhS, 

oblation, for men hope, qgvg; for 

animals grass and water, for the 

afterifieer heavenly atafiij; the world, 3fTfq% 

(and) for myself 3l5fJ|[ food may I obtain by 

singing thus on all these in (his) mind 
reflecting a?a^^T: attentively he should 

sing the Stofcra (praises). 

2 . ‘May T obtain immortality for the gods 
by singing (thinking) thus one should sing, 
‘May I obtain by singing, oblation 1 for .the 
fathers, hope for men, grass and water for 
animals, the heavenly world for the sacriflcer, 
and food for myself —thus reflecting in his 
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mind on all these, he should sing the Stotra 


attentively." 


[• Oblations to the Pitrs are offered by uttering 
Svadhfi; hence the thought, via. * I obtain all the 
things that should he offered to the fathers , is 
enjoined here. 

2 Being careful with regard to the proper pronun¬ 
ciation of the vowels, consonants, etri.3 

stf STO W1 JTTTf^TT- 

srq#s^ u?n 


^ All *!RI: vowels of Indra silfRId: are the 

embodiments (i,e. are like the limbs oi the body) , 
all 3W'oi; sibilants asqqcfi of PraiApati, (or Virat) 
ericflf*!: n't 16 the embodiments; all PTCF?: Spars’a con¬ 
sonants (mutes) of Death BnwW arc the emhodi- 
meats. S* him (who knows thus) it ^5 (the 
pronunciation of) vowels 3q[<sStfl (anyone) should 
reprove, him he should bell in Indra 

51 * 01 ^ refuge sjqsft 1 have taken, «: he you 

will answer ?fil. 


3 . All vowels 1 are the embodiments of 
Indra*; all sibilants are the embodiments of 
Prajapati; all Spars-a consonants are the em¬ 
bodiments of Death. If anyone should reprove 





for the pronunciation of his vowels, ho 


should tell him, * I have taken my refuge in 
Indra; he will answer you.’ 


[* While singing, the UdgSlty priest may be re¬ 
proached by someone for his detects. The knowledge 
•of the deities is given here to avoid such blame, 

2 The Prana which is at the root of all strong 
■actions.] 


m srm’tfH sot 

w* ot h srf% 

ii v it 


And if TS*m him ssgg for (his) sibilants 
aqja^fT some one should reprove, him 3*fr<f 

he should tell—* n Prajapati refuge 

SFftl: f have taken, tl: ho c3T you will 

■crush |fS. are and s?fa if ^ him for (bis) 

Spars'a consonants some one should reprove, 

^q; him 8£I1?£ he should tell—* n T>eatb 
refuge S}g5l: 3?H?^ I have taken, t?: he you af5re$Jlfd 
will burn up ^fct. 


4 , And if some one should reprove him for 
his sibilants he should tell him, ‘ I have taken 
my refuge in Pr&japati; he will crush yon.’ 
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Jy 

And if some one should reprove him for ins- 
Bpnrs’a consonants, lie should tell him, I 
have taken my refuge in Death; he will burn- 


you up.’ 


qqf ^"<t ^fxf®rr m 

^frm stf gfwmtsjmr zfaxm 

^fisqr: 

grtHT5TfiT^rft?IT ^qt ^KTWR 'TfT^TT- 

ufri% !i s< n sTfl^r: mi n ^ m 


gg All ?SRr: vowels sonant ^‘ci: (and)' 

strong should be pronounced ^ in Indr a. 

(Prana) *rag, strength may 1 impart (with 

the thought). all sibilants neither- 

inarticulately (pronouncing the elements of sound) 
nor dropping in pronunciation, leaving out 
(but) well-opened, distinctly gvfi&zff: should be 
pronounced; a3T1%: to Prajapati (Virat) 
myself may I give 5 fa (with the thought). 

g4 all tTSlf: Spars'a consonants slowly 

f4f|af; without mixing (them) with any other letter 
q^sgT: should be pronounced from Death 

myself gfdPif®! may I withdraw (with the- 

thought). 

5. All vowels should be pronounced sonant 
hnd strong, (with the thought), ‘May I impart 
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to Indra (Prana).’ AU sibilants should 
pronounced, neither inarticulately, noj h.av- 
oot the elements oi sound, but distinctly, 
(with the thought), ‘May I give myself to 
^rajapati.CVirat),’ All Spars-a consonants should 
pronounced slowly, without mixing them 
i any other letter, (with the thought), May 
I withdraw myself from Death. 


['If a man thinks thus, he achieves specific 
results, such as getting strength and self-surrender 
and conquering death.] 


SECTION TWENTY-THREE 

q;<r f^r ^qtS^RRT- 

q*(: Three are the b van dies of religious 

duty—qs: sacrifice SOWK study (of the 'Vedas) 
5 ^ (and) gifts (ft these s»*W: are the first ; 91: 
austerity ^ alone is the secondsT^-f!g 

throughout (his) life «|ffHT*Wl himself (hie body) 
in the house of the teacher morti¬ 

fying 3iref4f3^FEft who lives in the bouse of the 
teacher (and) the celibate student ol sacred 
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knowledge ga'hl: is the third. <*tt these all gTOysfafl: 
possessors of meritorious worlds become. ssigl- 
W: (but he) who is established firmly in Brahman 
■WRJW£ ira mortality trfe attains. 


1. Three are the branches of religions duty, 1 
Sacrifice, study and gifts 2 —these are the first, 
Auiterity 3 alone is the second, and the celibate 
student of sacred knowledge, who lives in the 
house of the teacher throughout his life 4 
mortifying his body in the teacher 1 *, house, is 
the third. All these become possessors of 
meritorious worlds; but ho who is established 
firmly in Brahman, 6 attains immortality. 6 


[ l It is natural to think that, as it is possible to 
get results from the meditation specified earlier 
(1. 1-8) on Om as Cdplbka etc., forming part of the 
Sam an, it is needless to meditate separately on Om, 
To remove that idea, the syllable Om is being 
■eulogized separately ; because the result, the attain¬ 
ment of immortality—which cannot be attained by 
.all sorts of SSman, meditations and sacrifices—is 
obtained solely by meditation upon the syllable 
Om. And the mention of this in the Chapter 
on S&man is made only with a view to adding 
to its glory. 

E (a) * Sacrifice 1 stands for Agnihotra and other 
Yedic performances, associated with the stage of 
life, viz. Gavhasthya. (b) Adkyayana moans learning 
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from the mouth of a teacher by recitation and 
preserving what is learnt by repetition and by 
declaring it to others. Thus two types of Adhyayana 
arc meant here, yiz* Grahanadhynyana and Hitya- 
dbyayana, The second includes the daily repeti¬ 
tion of the entire Veda or one's own portion 
ot it and considering the meaning thereof. (o) 
'Gifts' means making gifts outside the sacrificial 1 
altar. 

51 Austerity 1 stands for the Krcchra, the CandnV 
yana and other forms of mortification^ 

4 That is, Naisthika Bmhraacarin—the lifelong 
celibate student* Other than him there are those 
who stay in the house of the teacher onlj r for 
studying the Vedas and are called Upakurvftna 
Brahmacaring ; they cannot attain the meritorious 
worlds mentioned in the text, for their student¬ 
ship is for the definite purpose of studying the 
Vedas, 

5 Here we have to take the statement to mean 
one who meditates on Brahman in Its symbol Om. 

* As a result of performing the duties of the 
stations of life, the lifelong Brahmacarin, the 
householder and the Tapasvin (ke,, the Yanuprastlm 
and fcho secondary Satmyasin) attain the meritorious 
worlds. But the result of the meditation on 
Brahman is more than that (of, Katha 5J, 16-17 
anti Br. Sib 1* 8. IB)* ft is to be noted hero that 
according to SahkarAcarya only the persons of the 
four Atframas have been considered here. The 
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Sannyasins wlio are above the four 
of life as a result of the realization of Brahman, 
attain immortality even without meditation ; hence 
they are not mentioned,] 



srfinrarcr 

flffiaq-t wftfir U ^ ii 

SWIRffe Prajapati (Virat) sNd'i. on the worlds 
afJWrtTO!f, concentrated his thoughts, brooded ; wfh- 
^*afi gvq; from them thus brooded upon (rfl-Pntf 
the threefold Veda WsnBTC. issued forth (as their 
essence); BI* on this (Veda) srwRmf, he brooded ; 
flftfiWRT: ?t^srr; from this thus brooded upon 
these aisjtTF&I syllables H? Bhuh (oarth) 3^ : Bhuvah 
(sky) ???: and Svah (heaven) (the three Vyabrtis) 
WIT5NPS issued forth. 

2. Prajapati 1 brooded on the worlds* From 
them, thus brooded upon, issued forth 3 the 
threefold Veda (as their essence). He brooded 
on this. From this, thus brooded upon, 
issued forth the syllables Bhuh, Bhuvah and 
Svah. 

['Now. Brahman, i.o. the symbol of Brahman is 
being pointed oixt. 



p. 


<§L 


orders 
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<8L 


2 To draw their essence. 

3 That is, appeared in the mind of Prajapati.] 

sr?f 

^^WTfFt II ? I! 

tft sr^tfcri w: ii ii 


grPf On them (those syllables) he brooded ; 

%WT; from them thus brooded upon afllK: 
the syllable Om (tho symbol of Brahman) 
issued forth ; fl?!. 'Wr just as by the ribs of the 

leaf tfctffnt qonfff all the parts of the leaf 5fiJ' I13 Trf») are 
permeated, so by the syllable Om S3? all 

sfT*^ the words ggtnjr are permeated. 3TI5K: tho 
syllable Om ^3 verily all slq; is this, aflfTt: ^ 
SftSf *33*1 (Repetition indicates respect for or im¬ 
portance of the topic). 

3. He brooded on them. From them, thus 
brooded upon, issued forth (as their essence) 
the syllable Om (Brahman). Just as all the 
parts of the leaf are permeated by the ribs of 
the leaf, so are all the words permeated by 
the syllable Om. 1 Verily, the syllable Om 
is all this 2 —yea, the syllable Om is verily all 
this. 
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[ 2 ? 




is said in tho S'ruti that 4 A is all speech. 
As one part of Oih-kam (A in Aum) permeates all 
words, it is taken that the whole of it is also 
permeating ail speech. It is also said elsewhere, 
'O SatyakJlma, it is this Pranava that m P&rabrah- 
man and Aparabrahman/ That which is the 
greatest, the all-pervading, or manifesting as all, is 
Brahman. It is to be remembered that this is not 
a meditation as a subsidiary to a sacrificial rite,, 
bat it is the meditation on Brahman in Its symbol 


Pranava. 

Earlier, the meditation on Omkftra as a part of 
Sama-Bbakti has been described. It was for the 
purification of the various objects which are used in 
the rites, or for obtaining various results. But the- 
present meditation on Pranava is tho means to 
gradual liberation—this is the difference. From the 
eulogy (in sub-sections 2 and 8) it is to be under¬ 
stood that Pranava is to be worshipped; he., by 
meditating on Omkaraas thealhporvading Brahman, 
one can attain immortality, 

3 The doubt may arise whether, if Oiiikara per¬ 
meates all words, the sky and other objects have an 
independent existence* The answer is that, as 
Omfcara and Paramatman or tho Supreme Self am 
non-different and, as apart from the Supremo Self 
this universe cannot exist, being only a modification 
of the Supreme Self, so Orhk&ra also is definitely all 
these*] 



CHXNDOGYA U1’ANISAI> 


1 


SECTION TWENTY-FOUR 


*TO?iT sfRUSTCR^ ^1*17 



T* fq"W ^ 


W^r^iX 


ti ? ii 

5 Sift ^STT^^Ef ftfoi W ^T^cT =T fasTTt^-T 
f^k*T It \ it 


SUhRtRj*!: The expounders of Brahman say—- 

#hioh the morning libation, extraction 

[n^ that] (is) of the Vasus, 

the midday libation WP 1 ^ is of the Rudras, 

€f?^- the third libation is of the Adilyas 

^ a ^d of the Yis Yadovas— 
then qSRHW of the sacriftoer i*NS; the world 
^ where is ^(rf P who an this ?T fSj^Tlci; does not 
know Sti he how f^fecan perform (sacrifices). 

om so affcer| knowing this he should 

perform (sacrifices). 

1-2. The expounders of Brahman say/ * The 
morning libation is of the Vasus/ the midday 
libation is of the Rtidras and the third libation 
is of the Adityas and of the Yiswadevas. Where, 
then, is the world of the sacrificer?'* How can 
he who does not know this, perform (sacrifices) ? 
It is only after knowing this that he should 
peiiorm (sacrifices).* 
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[i After the eulogy of the Pranava, which was 
brought in by the way, has been completed, is laid 
down the knowledge of the SBman etc,, which forms 
part of the sacrifice. 

2 That is to say, the region appropriate to the 
morning libation is governed by the lords of this 


libation; similarly it is so in other cases. 

3 On the day (Somabhisava) on which Soma is ex¬ 
tracted during the Soma sacrifice, other rites such as 
oblation to Soma are also performed and the sacrifi- 
coE and the priests drink the remaining Soma juice. 
This day is divided into three periods and they are 
the three Savanas. The three worlds, namely, the 
earth, sky and heaven are under the governance of 
the Vasus, the Rudras and the Vis’vadevas respect¬ 
ively (cf. note on 8. 16.1). As the worlds are thus 
divided, there is no other world left for the 
sacrificer. But the S'rufci says, ‘ One sacrifices for 
-the sake of the world.’ This is the purport of the 


question. 

* It does not mean that one who does not have 
knowledge of it cannot perform it; because he also 
can perform sacrifices as stated elsewhere (Oh. 1.1.10). 
So the real intention in thus decrying the rite per¬ 
formed by the ignorant man is to eulogize the 
knowledge,] 






rw® h to**. it ? it 
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^?^3TT?5 3*TT?#W?Xm ffif II V II 


?T; lie (that eacrificer) of the morning 

-chant 3r t )T?.WIrf.3?T before the commencement 
SiWifa behind the Garhapatya /ire facing the 

north 31^53 Bits down and «(RT^*I, sacred to the 
Yasns WH the Saman sings— 

^«gKq; the door of this world (= 3)qrtg) 

open ; *fffH we CT gq, 3TT 39fg ( — ?pJiTra) for obtaining 
the kingdom 3Tf (musical mora) fell yon T&q 
may ace ^fft. 


3-4. Before the commencement of the 
morning chant, 1 the eacrificer sits down 
behind, the Garhapatya fire, facing the north, 
.und sings the Saman sacred to the Vasus: * 

1 (O Fire), open the door of this world that we. 
may see you for obtaining the kingdom.’ 3 

[ ! That is, the Fks that aro uttered in the morning 
without singing, and are culled the S'astra, 

2 For the convenience of singing the Saman, some 
trills like hum, a, u, etc., ure interjected into the 
song. (cf. 1, 18, 1.) 

* That is, as a result of seeing you and conse¬ 
quently being favoured by yon and attaining the 
region of the earth, we may get the enjoyable things 
of the earth,] 
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Sl 


<$% *T «f3m??FT t *PRRf*T #R 

^TR*T II \ II 

^ iron^r: <Tf^ 

m wr. 

ii ^ n 


st 8 ? Then gg)f<r he offers the oblation (with the 
Mantra) - who dwells in the earth 

who dwells in the region (of the earth) sifPT to fire 
qt?; salutation, RSfiilRJR ^ for me, the sacrificer 
region fspa? obtain. t»t|: this ^ indeed 
Is to be obtained by tlio saorifioer afa; region. 
siTg^i of the duration of this life 'Relief, at the end 
€j3Tfn=T: the Saorifioer ©J5( here (in this earth) 3lfeR 
T am willing to go- -? 5 !!?^ SvAhS, (hail), qfrrjt^ the 
bar (of the door of the region) take away— 

$fci this 3«fc3T saying he gets up. R*R: (as a 

result) the Vasns cTPR him sm^q; (the region 
connected with) the morning libation (2.24.1) RWf- 
grant. 


5-fi. Then he offers the oblation (with the 
Mantra)—‘ Salutation to Fire, who dwells in the 
region of the earth. Obtain the region for me, 
the saorifioer. This region, indeed, is to be 
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obtained by the Baer i doer. At the end of the 
duration of this life, I, the sacrifice!*, am willing 
to come here—Svajia , 1 * ‘Unbar the door of 
the region saying this ho gets up. (As a 
result ) 1 the Vasus grant him (the region 
connected with) the morning libation. 


t 1 Svaha signifies the end of tho Mantra and after 
repeating this the offering is poured. It is used 
at tho end of the Mantra for invoking the deity 
while making tho offerings of the sacrifice. The 
•word assumed such significance that it became 
the name of a deity and the S'aJtfci of Agni. 

3 That is, as a result of the performance of singing, 
■oblation, Mantra, and at the end, rising.] 

s %%k swnf*r*TFrfet n vs u 
q^«r hj 


tf: Ho (the sacrifleer) mtsrf?* of the 

midday libation %ll before tho starting 

S|fa'tflt J f? 3 T behind the Agnidhriya fire (Daksi- 

nagni) 3^5*3: facing the north sits down 

and sacred to the Rudras 51*7 the Saurian 

BifatrreRl singa— 

the door of the region (of the sky) 3WJg cj; 
open ; we 3<r §T 311 for obtaining 
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the sovereignty of the sky 3 01! (musical mora) .W 
you may see 

7*8. Before 1 tlie starting of tho midday 
libation, the sacrificer sits down behind the- 
Agmdhriya fire, facing the north, and sings 
the Saman sacred to the Rudras: ‘ (0 Fire},, 
open the door of the region of the sky that 
we may see you for obtaining the sovereignty 

of the sky.’ 

How to conquer the region of the earth has been 
shown; now bow to conquer the region of the sty is- 
being indicated.] 

^ % *T3RHW 

n ^ u 

sfst q*piHi q^trnap: wirraft qf^rfq- 

I! ?» n 

aw Then he makes the oblation (with the 

Mantra}—who dwells in the region 
of the sky to Vftyn W. salutation. WWW * 

for me. the saeriflcei' <?>?* the region obtain. 
qq ; this I indeed TOWW is to'be obtained by the 
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saorificCr region. of tho deration of this lif» 
at the end gsjJTR: the sacrificer af[3[ here U,tTT 
I am ■willing to go—5WT§T Svaha. the bar 

(of the door of the region) take away ^fcT this 

saying ^fflgfeF lie gets up. 551: the Rudraa 
him (the region of the shy connected 

with) the midday libation grant. 

9-10. Then he offers the oblation (with the 
Mantra) : ‘ Salutation to Vitya, who dwells in 
the region of the sky. Obtain this region for 
me, the sacrifices This region, indeed, is to 
bo obtained by tho sacrifices At the end of 
the duration of this life, X, the sacrificer, am 
willing to go there—Bvaha.’ ‘ Unbar the door 
of the region saying this he gets up. (As a 
result) the Rudras grant him (the region of the 
sky connected with) the midday libation. 



3*^pr sqftor sr snf^i'K $r sraTfa- 

Wife it ?? I! 

5?m 

# n n u 









fETT *W% IH *n?wrvft? 

arm??? %k u ?! ii 


?f: He (the eacriflcer) of the third 

libation SdftOTTcl, gtr before the beginning 3TT?3ift*»^ 
behind the Ahavanlya fire facing the 

north 3lfa)pt site clown and *T: he 3^533, sacred to the 
Adityas sacred to the Viswadevas r tW the 

Sfiraan sjfonplfct sings—the door of the region 
{of heaven) snwi<3 open; we ¥3Nf |3 W 
(=s^(t^r3qps) for obtaining the sovereignty of heaven 
3 5Hf (musical mora) ?3l you q$Sw may see—?fct this 
srrftgm. is (the S&man) sacred to the Adityas. 3TO 
next l^'WUs (the s&tnan) sacred to tho Vis’vadevas 
«t?5U*lbhe door of the region (of heaven) SiTOl^open; 
*rqj^ WQ g;vn |33t[ 3319 ( = BW**ira) for obtaining the 
supreme sovereignty 3 ait (musical mora) c3! you 
may see sftf. 

11-13. Before’ beginning the third liba¬ 
tion, the sacriiicer sits down behind the 
Ahavaniya fire, facing the north, and sings the 
Sam an sacred to the Adityas and the one 
sacred to the Vis'vadevas; 1 (0 Fire), open the 
door of the region of heaven that we may see 
you for obtaining the sovereignty of heaven.’ 



This is the Saman sacrod to the Adityas. Next 
is the one sacred to the Vis-vadevaa : ‘ (0 Fire), 
open the door of the region of heaven that 
we may see you for obtaining' the supreme 
^sovereignty.’ 

L 1 Now the means for attaining the Dyololca 
(heaven) is being stated.) 

ftftferartf stated § ^qRiq- 

II II 

trq % qsrnswrai 

n?Mi 

Then l^frf (the s&criflcer) offers the oblation 
(with the Mantra) afafi&WI: to the in¬ 
habitants of the region of heaven ^ to the 

&dityas ^ and to the Vis'vadovas W; 

salutation. araffHPJ ^ for mo, the sacrifice? 
the region (of heaven) f obtain, this % 

indeed is to be obtained by the sacrifice!* 

region, of the duration of this life^at^at 

the end afStfiPT: the sacrificer here Q[dT I am 
willing to go—^TgT Svaba, the bar (of the 

door of the region) $R|cl take away this 
saying be gets tip. 




14-16. Then the sacrifice*’ offers the obla¬ 
tion (with the Mantra): ‘ Salntation to the- 
Xdityas and to the Vis'vadovas, the inhabifcanta- 
of the region of heaven. Obtain the region of 
heaven for me, the sacrifieor, This region,, 
indeed, is to be obtained by the sacrifices At 
tho end of the duration of this life, I, the saeri- 
ficer, am willing to go there—Svaha.’ ‘ Unbar 
the door of tho region’, saying this, he gets up.’ 

P In this section, the singing of the Siimans,. 
offering oblations, reciting the Mantras—all these 
are to be done by the sacrificer, and not by tho- 
priests.] 

trcm snf^«nai ^ 

^ ii & a ^gfihr: wt* n xv n 
sp^rl'rf^r fgfaibwTO! n n 

Him ^T^T: =3 the Adityas ^ and Ike*- 

ViB'vadevas (the region connected with) 

the third libation grant, 9s who trqfj thus 

% knows (the Samans etc,) v^: he ^ % alone MW of 
the sacrifice the real character knowg- 

^ (Repetition indicates the end of the- 

chapter)- 




16. The Atlltyas and the Viswadevas grant 
him {the region appropriate to) the third 
libation. He alone knows the real character 
of the sacrifice, who knows thus, 1 

l 1 That is, as ho has the knowledge of the real 
nature of the sacrifice he gets the proper results by 
performing it.] 




CHAPTER THREE 
SECTION ONE 


*r0^i pt: ti ? ii 

^ Om. aief yonder Birf^qi the sun | indeed ^^'3 
•{is) the honey of the gods. 3**1 of this (honey) 

T?q heaven is the cross-beam, STvaRff R, the 

shy, the intermediate space between heaven and 
earth S^q; is the honeycomb flfcre: (and the water 
particles in) the rays 3^1: are the eggs, brood. 

1. Om. The yonder gun 1 indeed is the 
honey of the gods.* Of this honey, heaven is 
the cross-beam,* the sky is the honeycomb, 4 
And (the water particles in) the rays* are the 
eggs. 6 

[* The sun embodies the result of all the sacrifices, 
for all creatures enjoy it p^ccordmg to the results of 
their own actions. Hence, after the explanation of 
tho sacrifices, is now began the meditation on their 
result in the shape of the sun to describe the highest 
*of the ends of man, viz- gradual liberation* 

3 For he gives pleasure to the deities as does the 
honey (of* 8, 6-lQ>» 
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is, just like the beam from vrhich the 
honeycomb hangs. Heaven is above the sky, and 
the unper portion of the sky looks like a semi-circle. 
So from the latter, the honeycomb, the sky, is 
hanging, 

4 The sky is the support of the son (honey), and is- 
hanging below heaven. Therofore it is the honey, 
comb. 

s ‘ Eays ’ here stand for the water particles drawn 
and held by them. And these water particles con¬ 
tained in the rays exist in the hive of the honey and 
thus resemble the eggs of the bee, contained in the- 
beehive. 

8 The purport of the simile is to help in merlita-tion. 
Similar similes for the same purpose are offered in 
the following passages.] 

4 jnarr i 

stv* ^ h % w * 
m *ssr: II x II 

ll ? n 

(Tf«l Its (of that sun) % which SJT^U eastern 
the rays flT: they (are) aiS^ its siPoJT: eastern 

jf^hISST: honey-cells; srr: trq the Hits are the 

bees, xrg (the ritual of) tlio Rgveda Is the- 






Ql 
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SjjgFVj; BTTT: those waters are the nectar 
gi: ^ tjrgr: imoso very Rks (the bees) 

this (the ritual in) the Rgveda apma*?*!. 

brooded on, pressed. BlfcaRW and from it thus 
pressed W. fame cR: splendour (of limbs) 
(alertness of) the senses ^4*1, virility, strength 
(and) food for eating (or food and health) W: as 
juice, essence issued forth. 


2-8, The eastern rays of that sun are its 
•eastern 1 honey-cells; the Bits are the bees, (the 
ritual of) the Ilgveda* is the fiower and those 
waters are the nectar. Those very hits (the 
bees) pressed this Rgveda, From, it, thus 
pressed, issued forth as juice, fame, splendour 
(of limbs), (alertness of) the senses, virility, 
and food for eating. 3 


[i At sunrise the rays that are seen first are 
reddish and they are produced by the Bks. 

1 By the word ‘Rffveda’ is meant the Vedic rites 
pertaining to the Bgveda; because the name 
rightly belongs to the collection of verses and the 
Brahmmias and as consisting of words it cannot 
bring out the juice mentioned, which of course can 
he brought about by the Vedic rites pertaining to 
the Rgveda. 

* Sacrificial rites are performed with the Rks like 
fi'aetra, and then the Apurva or novel force that 
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'' ■ ' 

^reduces the results for the sacrifice!' come 
■As the flowers pressed by the bees yield the 


&o also the ritee performed with the Rka yield the 
juice or result iu the form of fame etc. Just as the 
bee heats the juice and changes it into honey, so 
the Soma-juice, heated in the fire, along with milk 
and other liquid oblations, turns with the help of the 
Rl;-mantras into nectar, i.o, ApCirva. It is called 
nectar because this purifies the mind gradually and 
thus helps in attaining liberation. Here the reddish¬ 
ness of the sun may also stand for nectar,] 

dfpt II v ii ^ ifsjtj: ii ^ it 

fTt.lt (that juice) -lowed forth ; a?t it Siff^Tq; 
of the sun arf^fT: by the aide 3T^ settled. Stiffs 
of the sun tJSft this ^ that (appears as) red 

form - this % verily ^ is that (honey, 

result of actioo), 

i . • 

4, That juice 1 flowed forth; it settled by 
tho side of the sun. Verily, this it is that 
appears as the red hue of the sun ?* 

[’ How the results of the rituals performed settle 
in the sun is being indicated now. 

“Rituals are performed by men for the purpose of 
inquiring certain results. With tho hope of gather- 
ng paddy the farmer tills the laud ; similarly, while 




AWtS-rjfj, 



^ mCc % 


(5 
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performing sacrifices, the sacrifice! 1 thinks that the 
result of his rituals will be stored up in the son and 
he will gain it in time. With this idea, he perforin* 
sacrifices etc, to get fame and the other good thinj 
of the world.] 


SECTION TWO 


aw qsw qra* 

3T$3T n ? II 


31 y AmJ its ?! which ^fajTTC: southern 

rays fT: ^ they (are) its qfa*S\: southern 

honey-cells, the Yajus verses 

are the bees, ajfp?: tjg (the ritual in) the Yajctr- 
veda ^iq. is the flower; «I: «^aT; 91N: those watc-i:; 
are the nectar. 

1, And its southern rays are its southern 
honey-cells. The Yaju3 verses aro the bees. 
The Yajurveda is the flower ; and those waters 
are the nectar. 


SIR 3T ^yllH 

ssim it ■=*. ii 


wsr*, 
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cTlfsT ^ tratf^T Those very Yajns verses tr?uj 

**3l?*^ (the ritual of) this Yaj urveda SiVJJfl'RT, pressed. 
(Rest as in 8. 1. S.) 


2, Those very Yajus verses pressed this 
Yaj urveda. And from it, thus pressed, issued 
forth as juice, fame, splendour of limbs, alert¬ 
ness of the senses, virility, and food for eating. 


mv wm, it ? H ^ ft#*?: m; u * n 


White. (Rest as in 8. 1. 4.) 


8. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears .as the 
white hue of the sun. 


SECTION THREE 

sr<? si?qaft mnw *#v# 

ann^r trfg?r: 5*q 

m -mi ii ? it 

am And its tf wBicb western rays 

to: Tf? they (are) its sicfi^: western «apW: 

honey-cells. ¥lT*|Tf^ the S&nmns tfjgfrf; are the 

bees. (the ritual prescribed io) the 


is 



* ' Sr > 
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S;'mavflda in the flower; AT: SJ^T: aiTO; 

waters are the nectar. 


1. And its western rays are its western 
honey-cells. The Saraaas are the bees. The 
Samaveda is the flower; and those waters are 
the nectar. 


MT Hm^*TfWTV 

wteum n '< ti 


fiT% I Those very OTTffl Sftmans 
tthe ritual of) this Samaveda epMfaq^ pressed. (Rest 
as in 8. 1. 8.) 

2. Those very Sara an s pressed this Sama¬ 
veda. From it, thus pressed, issued forth as 
juice, fame, splendour of limbs, alertness of 
the senses, virility, and food for eating. 

f?tft fwj^ ^ II } II # II ? II 


Black. (Rest as in 3. 1. 4.) 

3. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears as the 
black hue of the sun. 


WWW*!. 


chAndogya upanisad 
SECTION POUE 


17 ! 



*pn y fr ffc«ft trg- 

^ qgfrf rf^iTHSTr'jf giaf 

tn ^r^rr am it ? n 

And «iw its % which 35 *; northern BOT; 
rays gi; T& they (are) a«K its iflflN: northern 
**S'TO honey-cells. ^ the Mantras of the 

Atharvaveda (aeon by Atharvan and Anglras) ffgfTrf; 
■are the bees. ^fri^ra.gG'JT^ (the rites in) the Itihilsa 
and the Pur&ga (legend and ancient lore) gsqq; are 
the flower. 3T; a^cTT; those waters are the 

nectar* 

1. And its northern rays are its northern 
honey-cells. The Mantras of the Atharvaveda 
■aro the bees. . The ItihSsa and the Parana 1 are 
the flower; and those waters are tho nectar. 

E 1 The rites prescribed in tho Itharvana Brahnmna 
arc meant here. They may also mean each portions 
of the Brfthmana as are similar to ItihSsa and 
Purfina, e.g„ the sections called Pflriplava which are 
meant to be narrated as stories for tho recreation of 
those assembled at the sacrifice during tho intervals 
between the performance of tho various rites con¬ 
nected with prolonged sacrificial sessions,] 




'wwn h .; 
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^fs^raa ii x ii 

^ ^ Those very Mantras of fcb.o- 

Atkarvaveda ^?ra-3?l°TH this Itihilsa-Pim'ma 


pressed, (Rest as in 8 , 1 . 8 .) 


‘2. a 1 hose Mantras of the Atharrived a press¬ 
ed this Itihasa-Parana. From it, thus pressed,, 
issued forth as juice, fame, splendour, of limbs, 
alertness of the senses, virility, and food 
for eating. 


? |1 WV* II * H 


qqrj^ Deep black. (Rest as in 8 . 1. 4.) 


8 . It flowed forth; it settled bv the side of 
the sun. Verily, this it is that appears as the 
deep black hue of the sun. 


SECTION FIVE 


3*qr ^T^ft 

aTTCi II ? » 
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And JUS its which upper rays 
^r: tr -7 they (are) 3ffJf its Si^f: upper Ag^ISSJ - ; honey- 
■cells. ^ g?TI: trq the secret teachings (i.e. the 

Ppan 1 sad) RgSft: are the bees. ff|f Brahman 
(Pranava) gsqj^ j a the /lower. ciT; Spj^ ; 3?rq : those 
waters are the nectar. 


And its upper rays arc its upper honey- 
■cells. The secret teachings 1 are the bees. 
Brahman 3 (Pranava) is the flower. Those 
waters (the results of the meditations on the 
Pranava) are tiie noctar* 

r Instructions like'* Open the door 'etc. (Oh. 2 . 24.4) 
and also the meditations as forming parts of saori- 
ncial action* 

“ Brahman hero is Prapava, because the section 
denis with words,] 

^ THTs^pTff ii^ii 

V* Those very S^TT: TOT: secret teachings 
n® thjs Brahman (Pranava) pressed. 

(Rest as in 8. 1. S.) 

2. Those secret teachings pressed this 
Pranava. Prom it, thus pressed, issued forth 
■as juice, fame, splendour of limbs, alertness'of 
the senses, virility, and food for eating. 



H ? H 
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anftgre*! Of the sun q«3r in the middle 
as the quivering. (Rest as in S. 1. 4.) 


H. It flowed forth; it settled by the side of 
the sun. Verily, this it is that appears 1 as the 
quivering in the middle of the sun. 

[‘Appears to the concentrated mind of one 
endowed with the scriptural outlook.] 

| fT ^ vn ft 

ptt vinuwwiwift 
dHgq r ft II v * I! qaswi wz i II \ n 

% These (hues) ^ verily of the juices- 

are the juice, %; the Vedas ffc for WT: are the 
essences (of the worlds) (of. 2. 28. 2), these (hues) 
their ^?P: are essence. vTTf*T these (hues) 
$ indeed of the nectars s^ftlPt are the nootar,. 

the Vedas f| for &PJ«T: are the nectar, these 
^qiq_ their 3|»2«lTft are nectar. 

4. Verily, these hues are the juice of the- 
juices, for the Vedas are the essences and 
those are their essence. These Lutes indeed 
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, 

are the nectar of the nectars, for the Vedas 
the nectar 1 and these arc their nectar* 1 



[ Xhe \ edas are the essences of the worlds (Ch* 2 * 

2 ), And of these essences, the Vedas, when they 
take the forms of rites, the final essence is these red 
and other hues. In this way these are the nectar of 
the nectars, 

3 For tb© Vedas are eternal. 

Ibis is meant to extol sacrificial actions, of which 
such nectars are shown to be the resultJ 


SECTION SIX 

k 3T$tN ?T S9T ft ? li 

That which siwrj 3?i^an is the first nectar 
(i,o. the red colour) cifj; that ««(: the Vasus a?f^s?r g^sr 
with Agm ae their leader or mouth en.ioy. 

^«1T: the gods $ indeed 3 spgftcT neither eat ^ fosrfSa 
nor drink; this nectar ?gT with seeing TTg 

only gcqffjj (they) are satisfied. 

1. That 1 which is the first nectar (i.e. the 
red form), that verily the Vasus enjoy with 
Agni as their leader. The gods, indeed, 
neither eat nor drink; only with seeing* this 
nectar are they satisfied. 
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P 


,§L 


[» Now the meditation on the goda who land on 

honey is being given. , ,, 

* Fame and other essences are to be enjoyed by the. 

ears etc. Bo ‘seeing’ hero means enjoying through 

all the senses. It is to be remembered that the gods 
d0 not enjoy independently, bat through their oon- 

nection with the sunj 




% They (the gods) *7* W ^ to this very form 
gjfiKj&tlfaT enter, become indifferent 
and ont of this form (colour) SSlfa emerge, become 


active. 

2. They enter into this very form (colour) 
and cut of this form they emerge. 1 


['Till the time for enjoyment arrives they retire 
into it, i.e., remain indifferent ; and when the occa¬ 
sion for the enjoyment of this form arrives, they 
exert themselves for it. Similarly it is to be under¬ 
stood in all other cases.] 


€J?T V#. ® 

^OTT|jn^fcr ii ^ ii 


He *T: who m this nectar tm thus 

knows ***11* of the Vasus ^ indeed one *pT 
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becomes and SifsT^T tfl g$Jf with Agm as tlie loader 
this 31*jan nectar with seeing T& only 
la satisfied, e: bo W. Hf* *** into this Tory form 


wfagiiRlftt enters, tgferni out of this form 


(and ho) emerges. 


8. He who 1 knows thus this nectar becomes 
one of the VasnSj 2 and with Agni as the loader* 
is satisfied only *with seeing this nectar. He 
enters into this very form and oat of this form 
ho emerges. 


P After describing the forms of the gods to be 
meditated upon, now the method and result of medi¬ 
tation arc given, 

2 Being identified with them.] 

a ^nqrfqfq: grwrs^i ^rt- 

wxm a^rrfi n * ii ffir w* 

WT* II ^ II 


errf^T; The sun as long as in the east 

3^clT rises, qsaKC in the west trflf sets, B: he 

(that k cower) ffPRt, so loeg ^ of (or similar to 

that of) the Vasns SffftNSM; sovereignty 9W»I£ 
heavenly kingdom ttffSlT retains. 

4. As long as the sun 1 rises in the east and 
■sets in the west, so long* does he retain the 
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flL 

kingdom of 


P Now the period of enjoyment is being stated. 

■ The enjoyment of the Vasus also continues so- 
long. 

' ! Those who do mere sacrificial actions, go to the 
world of the Moon and are enjoyed by the gods ; so 
they are dependent. But thie knower is sovereign, 
and is independent.] 


SECTION SEVEN 

m <*ISJ g^T 

•i t ^rr ^ ??r n ? it 

aw And which spggq i s the second 

nectar (i.e. the white colour), fis; that W: the Ihidras- 
3 ' c rcffaf'fl enjoy g%g with ludra as their leader. 
(Host as in 8. 6. 1.) 

1 . And that which is the second nectar- 
(i.e. the white form), that verily the Btulras 
onjov with Indra as their leader. The gods,, 
indeed, neither eat nor drink; only with seeing 
this nectar are they satisfied. 

?! ^ || ^ H 

(For word-by-word meaning see 3. 0, 2.) 
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’2. They enter into this very form anti out 
of this form they emerge. 


^R%WT|tTT|^f?r ti ■? II 

^Slirrq Of the Hu dr as 13* indeed TJ56; one fpfcm g^?r 
with Iudea as the loader. (Rest as in 3. G. 8.) 


3. lie who knows thus this nectar becomes- 
one of the Rudras, and with Tndra as the 
leader, is satisfied only with seeing this nectar. 
He enters into this very form and out of this 
form lie emerges. 

H *TT^lf?P?: f|- 

ernr- 

11 v 11 fft to* 

11« 11 


In the south, 3 ^ 3 : in the north, f§: rif^a; 
twice so long, (Rest as in 8. 6. 4.) 

4. As long as tho sun rises in the east and 
sets in the west, even twice ' so long does he 
(tho knower) rise in the south and sot in the 
north and even so long does he retain the 
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sovereignty and the heavenly kingdom of the 
Kudras. 


[' The period of enjoyment of the Budrae is double 
that of the Vasus, and that of the meditator of the 
second nectar is also of similar duration (cf. note 
on 3. 10. 4).] 


SECTION EIGHT 

ti ? 11 

319 And 3Jrf which is the third nectar 

{i.e. the biack colour) cRIL that the Adityas 

with Yanina as their leader. (Itest as in 

S. 6. 1.) 

1. And that which is the third nectar (i.e. 
the black form), that verily the Sdityas enjoy 
with Yanina as their leader. The gods, indeed, 
neither eat nor drink; only with seeing this 
nectar are they satisfied. 

<1 ww 1 mi 

(For word-by-word meaning see 3. (i, 2.) 

2, They enter into this very form and out 
of this form they emerge. 



**iJT* r 
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?sr fSfft q 

II ? I! 

3f[f^§}fl!fl[ Of the Adityas qq indeed q$: one 
3*^ with Varuna as the leader. (Host as in 8. 0. 8.) 

d. Ho who knows thus this nectar becomes 
one of tho Adityas, and with Varuna as the 
leader, is satisfied only with seeing this nectar. 
Ho enters into this very form and oat of this, 
form be emerges. 

H vftTKcft 5 ^fT it ?r T 

^Tfa’Tr’R q*% II * II Fr^gtf; 

wz: H c ii 

In the south, in the north, fg: ftfgfi 

twice so long. (Rest as in 8. U. 4.) 

1. As long as the sun rises in the south and 
sets in the north, even twice 1 so long does he 
rise in the west and set in the east and even 
so long does ho retain the sovereignty and 
heavenly kingdom of the Adityas, 

[‘ The period of enjoyment of the Adityas and of 
that knower ie double that of the Rudras.J 
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SECTION NINE 




?T % %T 3T^rf-cf 3 for^ff^TfT S£T 
II ? I! 


&W And ^Tcf which ’ejjsfo, is the fourth 

nectar (i.e, the deep black colour) 3 ft that *1^: the 
Mnruts gsta with Soma aB their loader ^J'Pafafer 
enjoy. (Rest as in 8. (i. 1.) 

1. And that which is tho fourth nectar (he. 
the deep black colour), that verily the Maruts 
enjoy with Sonia as their leader. The gods, 
indeed, neither eat nor drink ; only with seeing 
this nectar are they satisfied. 

n \\ \ || 

(For word-by-word’ meaning see 8, 6. 2.) 

2. They enter into this very form and out 
of this form they emerge. 

H ? H 

r 

qtftlH Of the Maruts ^ indeed one ^ 
with Soma as the leader. (Rest as in 8. 6. 8.) 
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He who knows thus this nectar 


■one of 


. the Maruts, and with Soma as the 
leader, is satisfied only with seeing this nectar. 


fTWifafiat wroN q% n v ii rft 
Wl II ^ II 


3 f^ Twice so long. (Rest as in 8. e. 4.) 

4 . . As long as the sun rises in the west and 
sets in the east, even twice 1 so long does lie 
rise in the north and set in the south; and 
even so long does he retain the sovereignty 
and the heavenly kingdom of the Maruts. 

['The period of enjoyment of the Maruts and of 
such a Imower is double that of the Adityas.J 


SECTION TEN 

ST*! *^33*I*T£?F Srqgfafsji sfffujf 

^ 3T3TRT q t&1 

ii ? 11 

j ** And ** wbich is the fifth nectar 

'i.e. the quivoring form in the middle of the sun) 
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SilflhyaB a§pir 5^ with Brahman 
iheir lender enjoy. (Res! 


as 


1. And that which is the fifth, nectar Che. 
the quivering form within the sun), that verily 
the Sadhyas enjoy with Prannva as their leader. 
The gods, indeed, neither eat nor drink; only 
with seeing this nectar are they satisfied. 


fi n "< 11 


(For word-by-woid meaning see 8. 

% They enter into tbis vary form and out 
of this form they emerge* 

n ? n 


Of the SAdhyas T^t indeed one spnr 
g%;f with Brahman (Praiiava) as the leader. (Rest 
as in 8. 6. 8.) 

8. Ho who thus knows this nectar becomes 
one of the Sadhyas, and witli Pranava as 
the leader, is satisfied only with seeing this 
nectar. 
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fswr^fvj Sn^THT^ tlTT^Tfa- 

Tm *qTCl**i 'TWrIT It V !l # 

WGl II ?® II 

fg: Twice so long. (Rest as in 8. 0. &.) 

4. As long as the sun rises in the north 
; ,nd sets in the south, even twice 1 so long does 
| he rise overhead and set below * and even so 
long does ho retain the sovereignty and the 
I life veil ly kingdom of the S&dhyas, 

[ l Tho period of enjoyment of the S&dhyas and of 
uch a knower is doable that of the Mavuts, 

s Really speaking, the sou neither rises nor sets, 
t'y ‘rising’ is meant the moment when the sun is 
/ finst visible to the creatures inhabiting different 
regions; and * setting 1 means its disappearance, 
n visibility. It is not the ordinary rising and setting 
that are meant here. If there be no inhabitants in 
any region, then though the sun should be passing 
t hrough that region, yet it could not be said either 
to 1 rise 1 or to ‘ eet because in such a case there 
would be no visibility or invisibility. The chariot of 
the sun moves above the Mftnasa lake situated on 
the top of Mount Meru. As a result, rising etc. take 
place in the regions of Indra, Yiuua, Varuno, and 

13 
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oma, in respective order. In the regions of Anmra- 
vati and the rest, the time of residence in any region 
would be double that of the former one. That is, if 
the time of Indra’s region (Araar&vatl) is x, Yarua’s 
region (Samyainanj) is 2x, Varuna’s region (SukhS) 
is 4x, Soma’s region {Yibliil) is 8x, and II&vrfcA’s time 
is l(5x. It is said in the Punlpas that in ail the 
regions the time of rising and setting is the same. 
But as the S’ruti describes the period from the 
standpoint of the inhabitants of different regions, 
there is no real conilict between the two views. On 
the four sides of Mt. Meru these four regions are 
sitnated. Tbo sun appears to rise at different time: 1 
in different regions. To the inhabitants of the earth 
also it seems as though the sun rises from different 
directions; but that is only apparent. The inhabi¬ 
tants of the different regions consider that to be the 
east in which they see the sun vising. In this, 
section descriptions are given from the standpoint of 
the inhabitants of the earth. It is also to be noted 
that, when the sun in AmaravatT is in the meridian, 
in Saiiiyamanl it is seen to be juBt rising. And 
when it is at the meridian in Sathyamant, it would 
be found to bo rising in Yaruna’s region. Similarly 
when it is noon in Varuiia’s region, it is dawn ir, 
Soma’s region. As the Il&vrta region is surround 
ed by two mountains Meru and Manasa, the rays 
of the sun can come there only from the top. 
Therefore there the sun seems to rise above and sei 
below.] 


V'XlVTfty. 
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SECTION ELEVEN 



tp^r ej^r H ? u 


9T9 Then m: from there 3 k 4; upward (as Brahman} 
rising ?r a^at he (the snn) will neither rise 
<7 Suiter nor set- rr^55: alone in the middle 

(he) will remain. 5!^ about it this 
'(there is} verse. 

1. Then, 1 rising* from there upward, he 
will neither rise nor set. He will remain* 
alone in the middle. There is this verse * 
about it: 


[ r After' describing the Doctrine of Honey, now a 
description is given how it leads to the result of 
liberation. 

2 First,by rising and setting, the sun confers on crea¬ 
tures the favour of acquiring and enjoying the results 
of their religions performances. After that, when 
they have enjoyed the fruits of their Karma, he 
causes them to be dissolved into himself. After 
favouring the creatures in this manner the,sun rises 
above these duties towards the creatures aDd 
remains in bis own original splendour alone as 
Brahman without rising or setting. 

3 The use of the word * atbatii ’ (remain) suggests 
gradual liberation. 
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is verso is supposed to be the reply given by a 
Yogi who possessed the knowledge of this Doctrine 
of Honey. He followed the practice of the Vasus- 
and others, enjoyed the nectar described above in 
the order given, meditated upon the sun as his own 
sell with concentrated attention and intuited this 
stanza. An enquirer questioned him: ‘You have 
returned from the sphere of Brahman. Does the 
sun cut short the spun of the life of creatures there 
also hy his diurnal rotations just as he does here in. 
onr world ?’] 

5? t ot h i 

*rr stott h ^ftr iRifi 

* 5 Never ^ there does this happen] 

(there the sun) never set 
ft 3f^?m nor (the sun) rose, ^efr: 0 gods ?R 
by this (my assertion of the) truth 1 *§joj r 
from Brahman may not fall |f|f. 

2. ‘Never does this happen there. Never- 
did the sun set there nor did it rise. O gods, 1 
by this, my assertion of the truth, may I not 
fall from Brahman,’ 

Since you are the witnesses, listen to what I 
have said, i«e., the truth of uiy statement is unassail— 
ed since you are the witnesses.] 
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^ II ? II 


For him (the knowcr) q 5 | verily (the 
sun) neither rises *T % nor sets, «J: he who 

tpinj this secret of Brahman (i,e» the 

Vedas) xr^xi thus knows, 3-^flT for him ^ 2 ^ 
perpetual fqqF qq day *iqfc! % there is. 


S. Verily, for him 1 the sun neither rises 
nor sets , 3 He who thus knows this secret of 
the Vedas, for him, there is perpetual day . 1 


V This is the sanction of the S'rati !or the Yogi’s 
statement. 

*Tho meaning is that the kiiower becomes the 
eternal unborn Brahman, not conditioned by time 
as marked b> the rising and setting of the sun, 

1 Because he becomes self-luminous, having 
-realized himself m Brahman,] 


JRTqSFT upTrcftlM *Tj|: 

3%T*T 3 ^ fan 

m ii v ii 


^ This (Doctrine of Honey) Brahma 

<Hiranya^arbha) to Prajapafci (Virat) 

imparted, sjstrRp. Pmj&pati wi$ to Mann, Manu 
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to (bis) progeny. tT?tS tpid this very (know 
lodge of) Brahman fVcIF the father s^tgTJq g=ll«I to his 
eldest son 36TWera atT^lit to UddalaW Arum sitarc told. 


4, Hiranyagarbhu imparted this Doctrine of 
Honey to Frajilpati, Prajapati to Mauu, and 
Man a to his progeny. And the father told his 
oldest son Uddalaka Xruni this very knowledge 

of Brahman. 


^ fW sH?T 

5*P*noiW H A II 


This very **?T (knowledge of) Brahman 
(Honey) Pklt a father to his eldest son 

3T or %mm to»any other worthy disciple' 

may declare. 

5, A father may declare to his eldest son or 
to any other worthy disciple this very know¬ 
ledge of Honey. 

swfei qkgftdf 

qoAfa ddr ^ cTcft 35 

I! ^ II W^l II ?? H 


*f And not ^*}=tR to anyone'else 3?Pii even 
if mk. him S)fe: qftrifain sea-girt this (earth)- 
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with wealth qajfn filled ^gTff. one should offer. 


this (doctrine) H?t certainly 33: than that 


H?l: is greater, more fruitful $fa. Tariff, ^ S3: 
(Repetition implies reverence for the knowledge). 


fi. And not to any one else, even if one 
should offer him this sea-gir t earth filled with 
wealth. This (doctrine) is certainly greater 
tl'.an that. This certainly is greater thaO that. 


SECTION TWELVE 

JTMt st ^ af agrf ^ 

JTmt frt m ^ 

^ n ? n 

^ =3 Whatever being exists 3^ 

(is) all this ^ indeed UR^ft G&yatrT. 3P§ speech ^ 
indeed W-ft is GUyatrl; [^flTff. for] speech 3 
indeed sgg Hjiq; of all this that exists up.)fa ^ 
siDga gpfa =3 and removes fear, protects. 

1. Gayatrl 1 indeed is all this, whatever 
being exists. Speech indeed is (jiiyatri ; 3 for 
speech indeed sings and removes fear® of all 
this that exists. 4 

pAs the doctrina of Brahman, narrated above 
leads to such excellent and transcendental results, 
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be explained in another way also. So 
the meditation on Brahman as Gftyatrl is being 
narrated here. 

* Since, a metre cannot bee very thing, it is shown 
that G&yatrt is speech, which is the source of the 
OiAyatri metre. 

3 Speech, as words, names all beings as ' the cow 

* the horse \ and the iilte and it encourages them not 
to fear and as a result they arc protected from all 
causes of fear, That speech sings and protects all 
things is due to the fact of its being identical with 
GflyntrT. The Gilyatri is called ‘ G&yatn ’ because it 
sings (gilyati). and protects (tnlyate). 

4 Oily atri is the name of a Vedic metre. A parti¬ 
cular variety of it has four feet, each having six sylla¬ 
bles, i.c., it has 24 syllables. The metres like Usuik, 


Anu^tubh, IJrhatT, Trigtubh and JagatT have in each 
foot 7, 8, 9, 11 and 12 syllables respectively. So 
each of them has more syllables than Gayatrl. 
Without the lesser number, the bigger number 
cannot come, i.e. the lesser number is spread over 
the bigger number; so it is the root of all others. 
Hence G&yatrl is the greatest among the metres, 
(of, ‘ Gilyatri is the mother of all metres.') More¬ 
over, it is said that the gods failed to get Soma 
through Trif-tubh and Jagatt, and got it through 
OiiyatrT. In this way also Gayatri' (i.e. the IUi with 
the GAyatri metre) has been recognized as the 
greatest (Gita 10. 85). It is specially sacred to the 
Br&htnanas. For all these reasons, Brahman may 
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expounded and meditated upon by means of 
GJlyabrl.] 


ftr^ fa n h ii 


m q XTFfsft That which is this Gayatri ftr 
oven that is 3f[ S^fM? what this earth is ; 3RXltf£ 
on this (earth) ffc for ^ ' lU the beings 

SifilfwH are established, ^ ^ ^ (and 

they) do not transcend. 

2, That which is this Gayatrl, even that 
is this earth ; for on this earth are all the beings 
-established and they do not transcend it. 1 

f 1 G&yatrr is related to all beings by singing and 
i>roteeting. As all beings, animate or inanimate, 
.rest on the earth and never transcend it, the earth 
is also related to all beings. Hence Gayatri is 
identified with the earth.] 

*TT % Wl m *TT 

t m j rt: rrmfet ^rrfir- 

n ? ii 


«tl ^ d[ gfMt That which is this earth W fH 
wen that is this Btfaj:* g^T in respect of this person 
33,5lfrW what this body is; S#u^in this (body) 
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for ^ these SIDfT: Prana:, (senses) sfciFSctT: a to¬ 
es tab] ished, it (body) indeed 

(and they) do not transcend. 


H. That which is this earth (as Gayatrl), 
even that is this, i.e. tliis body in respect of 
this person; 1 for these senses are indeed 
established in this body and they do not 
transcend it, J 


[' Though the body is the aggregate of five 
elements, it is predominantly constituted of the 
element of earth. Hence the body is identical with 
the elemental earth. 

1 The body and Gayatri are identical, because like 
Giiyatri it also is related to the Prana, called the 
Bhutas (elements}.] 


A srfftfa? m 

JTT'mi irfofpT 

II * II 


flit, 3 That which is g^Sf in respect of a person 

SlOf 1 ? the body pj<X. that again is (identical 

with) that which is within 

this body the heart; in it for ?Tf these- 

ar°n: senses are established, grtt.it ^ indeed 

H 31IeT?n*l^% (and they) do not transcend. 


**1^' 
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That which is the body in respect of a 
1 , even that is (identical with) the heart 
1 this body; for these senses are indeed 
ished in it and they do not transcend it. 


^qrr qffTT i im i 


This wen-known Gfiyatn is 

four-footed, qf|*T and sixfold, this (Gfiyafcri 

Brahman) in the (following) Bk is (thus) 

expressed. 


5, This well-known Gay&trl is four-footed 
and sixfold, 1 This Gayatn Brahman is thus- 
expressed in the following Kk : 


['The Gay&trl is sixfold in tho shape of speech, 
beings, earth, body, heart and Prfnm* Though 
speech and Prana are mentioned to show the relation 
of Oilyatrl and the heart with all beings, it is taken 
as a form of the Gayatrl, The four feet of the 
Gftyafcrl are beings, earth, body, and heart. This, 
also is stated for the purpose of meditation>] 


qi^rs^q Wi ^rrtr frfq n ^ nvfc 


3JCT Of this (Brahman called G&yatrl) is tho 
greatness such. ^ even than this (Gayatrl 
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is world) the Par a on (Brahman) is 

greater, (=«*ffflT) a^nf^r all beings (this world) 

of Him 'IT?: ia a quarter; of His Isrqiq; (the 
other) three quarters fit'fo in heaven SpjFBl (con¬ 
stitute) immortality (signifies the ending of the 
Mantra). 


6. Such is the greatness of this (Brahman 
called Gayatrl). The Person ia even greater 
than this. AH this World is a quarter of Him, 
the other throe quarters of His (constitute) 
immortality in heaven, 1 


f There is no division in Brahman ; but to make it 
■clear that compared to the phenomenal world B rah - 
man is infinite, the parts are assumed and it is said 
that Brahman emanates only in one part, whereas 
in the other three parts It is immortal or un- 
■chnngeable.] 


aaihlW to asfter srfftrf gTOcnrot 
*ftt sr *rfH ii « ii 

*PT TO tfcWEIi t 

3^ arrow ll c ii 

spifroflsfKfM ^ %ni ^ 11 
*fir gutw w*! ll ll 


»*xr*y 
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<§L 


Which «l verily W*, bhafc Sip is (designated 
as the three footed) Brahman (through Gayatrl)- 
m that %%({. this indeed 3; which (is) 
outside the body a^qq. this ST^Tig; Akfls'a. gsqitf, 
outside the body 5T: that *T: which 3 verily 8H<Er$f;. 
in the Ak.Wa. 

a^Jj This =JR indeed H: that q: which (is) 
inside the body 3W£ this Sif$l?T: Akil-'a. g^ 
inside the body fl': tliat *T: which q verilj aif^ra: 
is tiie Akas'a. 

3T'.fJ^ This 373 indeed S: that which (is) 

3i?d: within (the lotus of) the heart 319IJ this 3fT^Hf?T; 
Akfls’a. eld, that (Brahman called the Ak'isfa in" the- 
heart) ticF?! this is all-filling Sfagfil and unmoving, 
unchanging. *1: he who thus knows 

(Brahman), tjoitu ah-filling 31S3fci<ftfj and unchanging 
prosperity gets. 


7-i). That 1 which is (designated as) Brah¬ 
man, even that is this Akas'a outside the) body. 
That which is the Akas'a outside the body, 
even that is the Akas'a inside the body. That 
which is the AkSs-a inside the body, even that 
is this Akas'a within the (lotus of the) heart.* 
This Brahman is ali-filling* and unchanging.* 
Ho who knows (Brahman) thus, gets all-filling 
and unchanging prosperity.* 
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f 1 Brahman as Gilyatri which is to be worshipped, 
is again to be meditated upon in the Akiis'a of the 
heart. For this, the discussion ou the latter is begun, 
2 Though the Akfts'a is one, it is divided into three 
parts because of the variety of experiences. So it is 
only a division of the adjunct. In the waking state, 
objects giving pleasure are felt in the outside Akils J a ; 
but there is much unhappiness also. Iu the dream 
state, pleasure is enjoyed with the mind in the 
Akas'ft inside the body ; tho unhappiness is com¬ 
paratively less there. In deep sleep, when the 


function of the intellect disappears, only joy, free 
from all pain, is'felt in the Akfttfa of the heart. Thus 
by gradually confining the Ak&s'a within the heart, 
it is shown that this place is the supreme one. So the 
mind most he concentrated in the Akfts'a of the heart. 

3 That is, Brahman is not merely confined in the 
Akfis'a of the heart; It is omnipresent. 


* Other beings are perishable being changeable and 
limited ; but the Brahman in the Akas'a of the heart 
is unchanging and imperishable. 

This is a secondary result. The primary result 
is tho realization of Brahman. Tho knower becomes 
liberated in this very life, i.e. becomes Brahman.] 


SECTION THIRTEEN 

s rr^g(%i 




% II i II 

0£ the said heart (there are) ? 
indeed W five doors guarded by the gods. 

3*pr oi' this (heart) g: (he who is in) that *f; which 
is the eastern door, hole 9’. ho HPT: is Prftoa. 
he 3g: is the eye, H: hr arf^T: is the sun. 
that (Brahman called Prana) this brig'll' - 
ness BWrai^ and the source of food ffa as SUlsfta 
should be meditated upon. *t: be who thus %«f 
meditates, resplendent arsfT^: and an eater of 

food Wgfcl becomes. 

X. Of tlie said heart, 1 there are, indeed, five 
■doors* guarded by the gods. (Ho wlio is in) 
that which is the eastern door * of this, is 
Prana. He is the eve, he is the sun.* This 
^Brahman called Prana) should ho meditated 
upon as brightness 9 and as the source of food..* 
He who meditates thus, becomes resplendent 
and an eater of food. 7 

t 1 As a part of the meditation on Brahman called 
GiiyaU'I, this meditation on the door- keepers is being 
prescribed Jnst as in the ordinary world, if the 
door-keepers are pleased, one may easily approach 
the king, so, too, in the present case. 
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The door-ways through which one can get at the 
heavenly regions. 

3 The particular breath that moves forward along 
the opening in the heart of a man sitting facing the 


cast, 

4 The sun, the deity of the eye, resides in the eye 
and sees forms; so it is identical with the eye. 
Again without Prana, the eye etc. cannot function ; 
so they are identical. In the S'ruti (Pras’na 8. H) it 
is said, ‘ Tho sun is the exterior Prana.’ Again Pr&iia 
is all beings also; hence the sun and the Prana are 
identical. That the sun, the deity of the eye, resides 
in tho eye, is stated by the KVnti (Br. 8.0.20). The 
external objects of enjoyment remain in the heart 
as impressions; therefore the sun residing in the 
external forms is residing in the heart in the form of 
chose impressions. Thus as tho Praria resides both 
in the forms and in the heart, it is called the.sun 
and the eye (of. Ch. 8,19. 1-2), 

3 Both as the eye and as the sun, the Brahman 
known as Prflna is bright. 

* ‘ From the sun comes rain, from rain food, and 
then the creatures are born.’ Therefore tho sun is 
tlio beginning of this causal chain. 

1 This is a secondary result. Satisfying the gate¬ 
keeper through meditation and realising with liis 
help the Supreme Self form the primary result.] 


m tow srftro* §fa: *r 

?TTO II ^ II 
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■Sir And SIR of this (heart) *f: gfq: 

fcho southern door g: (he who is in) that WfR: 
Vyftnu. a?r he is the ear, cTffhe is the 

oon, aiT, that (15rah man called Vy<1na) this vj); 
lirosperity *f$t; ^ and fame sfcl as should be 

edibated upon. *T: who b5R thus meditates 


f 1 That is, the air with which vigorous deeds are 
performed or the air that appears in different joints 
in various ways (of. Pras’na 8.G), 

* Vyfina is related to both the ear and the moon. 
About the ear and the moon it is said in the S'ruti, 
• fty means of the ear (of the Virat) are created the 
quarters and also the moon. 

* The ear and the moon are the causes of know- 
lebm and food respectively. Knowledge and food 
ait* the cause of prosperity and prosperity is the 
or ,ise of fame. Ab Vyfina is related to the ear and 
ti e moon, it also has these two attributes.) 


m iqtsfqr *tt *t^- 

^Tf?T <?C% II ? H 


14 
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SW And of this (heart) b: ■which 
is the western door tf: (he who is in) that 3RH: Is 
Apftna. HI he is speech, he siffT: is fire, get that 
(Brahman called Apilna) tins the b ly 

effulgence born of sacred wisdom sjsisjg (and) ie 
source of food ffh as should bo medite: ctd 

upon. 4; who tluis meditates 

radiant with the holy effulgence born of sat 'd 
wisdom 3{5lT^". (and also) an eater of food yiifT 
becomes. 

3. And (he who is in) that which is the 
western door of this (heart), is Apana. 1 Ho is 
speech, he is fire. 1 This (Brahman called 
Apana) should be meditated upon as the holy 
effulgence* born of sacred wisdom and as be 
source of food. 4 He who meditates thus be¬ 
comes radiant with the holy effulgence born of 
sacred wisdom and also an eater of food. 

[* The air that moves downward for the purpose of 
excretion (of. Cb. 1.8,3). 

* Fire, the presiding deity of the organ of apet c ti, 
is speech. According to the S'niti (Ch, 5.21.2), speech 
is Ayftna. Hence Apiina, speech and fire are identical. 

* Because it is connected with the duties that re 
to be performed with the help of sacrificial fire, it; is 
connected with A plica also. 

* With the help of Apana, food is swallowed; a 
Apana is prior to food.] 
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3TO And S}(£3j of this (heart) S: which 3?^. gfa: 
is the northern door e: (he who is in) that is 

Samflna, 51?^ he *T?T: is the mind, ¥t: ho is 

Parjanya (the rain-god). rFf, that (Brahman called 
Satniina) this fame sgffe: ^ and grace 

as 3<?rfffa should he meditated upon. 3fi who tjqij thus 
meditates qftfifiirH. famous sJjfgJTT^ (and) graceful 
becomes. 


4. And (he who is in) that which is the 
northern door of this (heart), is Santana,’ He 
is the mind, he is Parjanya {the rain-god}.* 
This (Bralunan called Sam an a) should be 
meditated tipon as fame* and grace. He who 
meditate? thus becomes famous and graceful. 

[' The air that assimilates all food and drink, 
reducing them to evenness (cf. Prns'na 4. 4). 

“According bo the S'ruti (Ch. 5.22.2) Samtina 
is related to tho tnind. And according to another 
Vedie statement, Varuna is related to the mind. 
One should meditate upon Apuna, mind and Varuna, 
thus related, 

s From the mind comes knowledge ; and through 
knowledge fame is achieved. Fame here is renown 
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unknown to oneself, graoe is the same within one's 
knowledge as it is possible to have renown from, 
physical charm.] 


*T xtf ^{| || 


3?q And 3^g of this (heart) m which ®5q: is 

the upper door 51: {he who is in) that is 

Utkina, 5t: he 3Tg: is the air, g; he erraiSl; is the 
Akas'tt. ?Trf that (Brahman called Utkina) this- 
site; =g strength Hf; ^ and nobility qfg as ggftftfl 
should be meditated upon, g: who thus ^3" 
meditates strong (and) noble flgfg 

becomes. 

5. And (he who is in) that which is the 
tipper door of this (heart), is Udana. 1 He is the 
air, he is the Akas^a.’ This (Brahman called 
Udana) should he meditated upon as strength 
and nobility. 3 He who meditates thus becomes 
strong and noble, 

[‘The air that proceeds upwards from the solo 
of the toot; it also aids all efforts for one’s improve¬ 
ment (cf. Pras’Ra 4. 4). 

1 The interrelated air, Akotfa and Ud&na should be 
meditated upon. According to the S'ruti (Ch. 5. 28, 2) 
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ami UflSna are identical. Akas'a is the stilish- 
■of the air. And it is said in the STuti (Ch. 5 
If air is satisfied, AkfU'a also is satisfied.’ Therefoi- 


they are identical. 

Both air and Akfis'a are the causes of strength, 
and both are great.] 


^ fT *as 

§WT%T^ sft 5TT^ qftaft 

to 5K- 

n % ii 

rl These % verily five ew-fj^r: the persons 
under Brahman of the heavenly world 

5BST: the] Bentinela. «T: he h; who q3R these 
thus of the heavenly world jr(gR 

the sentinels OfiT five A513^Rpersons under Brahman 
ifc adores (and satisfies thorn), a?(*r his j u the 
family «it?: a hero is born. ?T: who tJdR 

these irgij thus of the heavenly world 

the sentinels m five JRfltppjR persona under 
Brahman adores, 5: he HfgR the heavenly 
world srfMl reaches. 


G. These, verily, are the five persons tinder 
Brahman, the sentinels 1 of the heavenly 
world. He who adores thus these five persons 





under Brahman, the sentinels of the heavenly 
world, in his family is a hero born,* He who 
adores thus those five persons under Brahman, 
the sentinels of tho heavenly world, reaches 
the heavenly world. 

The five persons described above in connection 
with the five doors are the door-keepers of the 
Brahman in the heart, similar to tho gate-keepers 
of a king. As ' Baja-purusa ' means those who 
minister to tho king, ‘ Brahma-puruga ’ means those 
who minister to Brahman. Like the door-keepers 
they also can open or close the entrance to the path of 
the realization of Brahman. It is a fact of ordinary 
experience that so long as the senes-organs, tho door¬ 
keepers, are not controlled, tho mind refuses to rest 
in the Brahman in the heart on acoount of its attach¬ 
ment to external objootB. When the sense-organs 
are controlled properly and aro identified through 
meditation with their presiding deities such as the 
sun and the rest, then they themselves help in attain¬ 
ing the knowledge of Brahman, (cf. Katha. 2.1.1.) 

*A heroic son is born in the family of this 
worshipper because of the worship of the heroic, 
heavenly sentinels. The Vadic law is that a parson 
iB inclined to the worship of Brahman only when his 
debts aro discharged by his descendant. Thus the 
son becomes a cause for the attainment of heavenly 
regions which is nob separate from the result of 
this tlpgsanfvl 
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f^sr: 

fl^SFftfwpTT?? f^rpTTf'rT cft^TT 

rW^ swr ^rsgnirtfw 

^ i?r %g<n$rm pr 
v v 1 $ ii ^ n fi% 5i^r: 

W5 II ?* II 

3?*? Again, 3irT: f?fs this heaven *??: (~ C R^) above 
fiPH3: everything g|g above sdfa; ail gig above 
® 13 ^i 3?plg at%| in the incomparably good and 
the highest worlds 5^t%: the light (of Brahman) 
that shines (as self-effulgent) tlf^siN even that 
5^1 is this light, this *)<£ which (is) 

3^ 31ni; within the body of man. qsj when ajftrR, $p(ft 
in this body Wlsfa on touching affcoungq; of warmth 
tTf^C one has a perception 55^1 T^TT Efs: this 

(light) can be seen inasmuch as. qq when 'S'flf the 
ears 3?fg(lST on closing the sound (of a chariot) 

fg like, *153: the bellowing of a bull $g like, 3g®?f: 
3iti; (the sound) of a blazing fire like 3g>I«Tlfa 
one hears something fUfg gra: it can be heard 
inasmuch as. traq on this light Sgq; =3 seen strTtJ q 
and heard ?f?l as 3gf?flcT ono should meditate. *1; who 
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fchiis meditates on (this) beautiful gU; 

(and) illustrious *Rfd becomes, tr^ ^ (feepeti¬ 
tion indicates reverence to the topic), 

7, Again* 1 the light of Brahman that shines 
above this heaven, above everything, above 
all,* in the incomparably good and the highest 
worlds, even this is the light within the body 
of man, 3 This light can be seen inasmuch as 
one has a perception of warmth 4 when one 
touches the body. It can be heard inasmuch 
as, on closing the ears, one hears something 
like the sound of a chariot or the bellowing of 
a bull, or the sound of a blazing fire. One 
should meditate on this light as seen and 
heard. One who meditates on this thus, 
becomes beautiful and illustrious—yea, one 
who meditates thus. 

[ l How to meditate on Brahman who shines in His 
own glory above even heaven is now being shown in 
tlie symbol of the form of light in the body, 

* That is, above the fcransmigratory existence* 

3 The regions of Safcya etc., wherein reside Hirapya- 
garbha and the like are the highest, because they 
are very near to Brahman, and the light of Brahman 
shines more in these regions. 

*The light of Brahman has entered into the body 
for the purpose of differentiating name and form. 
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The warmth of the body signifies the presence of 
this light. The warmth of the body is the sign of 
the life of creatures also, for when they die, their 
bodies become cold. It is said in the S'ruti also that 
this light merges in the Supreme Deity (Ch. <5.1{5. 2), 
Therefore warmth is a distinguishing mark of thia 
light.] 


SECTION FOURTEEN 

si *rM m \ 

*r$r ^ n&m pir pit 

?rfcri ^ *r ftffa n ? ti 

fiqij All ^ verily %$V{ this (universe) is 
Brahman. acI^3l-3-3FlC% (for) from Him do ail things 
originate, into Him do they dissolve and by Him 
are they sustained, ip tranquillity OTidte 

one should meditate on (Him), W1 for indeed 
one, a person sfiJJp-T: is (such) as is one's faith— 
in this world pq; oae as one's 

faith is hence Sr*T on departing (of. Gita 8. 6) 
rf*rr such Wfd one becomes, therefore] *T: one 
faith let (one) cultivate. 

1 Verily, 1 all this universe Brahman, 
Prom Him do all things originate, into Him do 
they dissolve and by Him are they sustained. 2 
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On Him should one meditate in tranquillity/* 
For as is one’s faith, such inrJeed one is; 4 and 
as is one’s faith in this world, such one 
becomes on departing hence. Let one, there- 
fore, cultivate faith. 

V After the description of the meditation on Brah 
man with the help of symbols, the description of the 
meditation on Brahman with attributes is here begun* 

1 The phrase ' tajjaliln 1 is a compressed expression 
significantly employed by this Upanisad to enunciate- 
the central principle of devout meditation and 
worship* Worship and meditation imply the highest 
object on which the mind of the worshipper should 
be fixed and that supreme object is the cause** 
support and goal of the universe. These cha¬ 
racteristics of the Supreme Being are cryptically 
brought out by the syllables * ja \ 1 la \ and r an 1 in the 
expression standing respectively for the verbal roots 
' jan ** 'lland ' an 1 denoting origination, dissolu¬ 
tion and continuation of existence. Since Brahman is 
the one background of the visible universe, which has 
no existence apart from it, all this is Brahman alone. 

3 That is, with the control of Mind and senses* 
When everything is Brahman, how can there be* 
hatred or attachment? 

* The term 1 kratu * literally means in Vodic Jitera* 
tore plan, intention, resolution, determination,, 
purpose and understanding* It is translated here as 
faith 1 because this word implies not only the 
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resolution and determination which should charac¬ 
terise the will of a religious aspirant but also tho 
fooling of assurance which is essential for the 
religions endeavour taught here.] 

ipfarci wmi 

^Tc*TT STO? #TP7: grff*^- 

I) H II 

wsrprnf- 

%«t: ii hi 


Jffltafl: (He) who ia permeating the mind ap^l^f: 
who has PrAnafor his body flUfg; whose nature is consci¬ 
ousness t}f*i9S5g: whose resolve is infallible eirar^T- 
9iTWr whose own form is like Akiis'a g4$flf whosn 
creation is all that exists g#BR: whose are all the 
(pure) desires who possesses all the (agree¬ 

able) odours *PH«r: who possesses all the (pleasant) 
tastes, all this sfwgTfu who exists pervading, 
who is without speech (and other senses) 
3RT?<: who is freo from agitation and eagerness— 

this (doscribod in this manner) rf my appgr 
Atman 3^:-^ residing in (the lotus of) the hearth: 
than a grain of paddy WcfSlor than a barley com 
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cjf or than a mustard Bond m or 

than a grain of millet 'll or than tho 

kernel of a grain of millet BtrfUU'f is smaller. this 
^ my siffgi Atman residing in (the lotus of) 

the heart sfasHTT: than the earth aqpJR, is greater, 
epaftsSPf. than the sky greater, fvf: than 

heaven greater, sfaw-j; than (ail) these 

worlds greater. 


2-8. He, 1 who is permeating the mind,' 
-who has Prana for his body,* whoso nature is 
•consciousness ,* whose resolve is infallible,* 
whoso own form is like Akasa,® whose creation is 
all that exists, whose are all the pure desires,’ 
who possesses all the agreeable tjdours and all 
the pleasant tastes, who exists pervading all 
this, who is without speech (and other senses), 11 
who is free from agitation and eagerness 9 
this my Atman, 10 residing in (the lotus of) the 
heart—is smaller than a grain of paddy, than a 
barley corn, than a mustard seed, than a grain 
^>f millet or than the kernel of a grain of millet. 
This my Atman residing in (the lotus of) the 
heart is greater than the earth, greater than 
the sky, greater than heaven, n greater than all 
these worlds. 


['The nature of the faith enjoined in the previous 
(passage is now described. 


■ vmr* 
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r Dhe mind functions iu conjunction with the 
appropriate objects contacted through the senses. 
But being constituted of material elements the mind 
operates only when it is permeated by the intelli¬ 
gence of Atman or Spirit. Hence Atman is described 
as above, with the mind for its conditioning factor 
or adjunct. 

8 Prftna is hare the subtle body possessing the 
power of knowledge and action. Though this 
adjective is applicable to J'tva it. is applied to 
Brahman because of their identity (cf. Mvmdaka 
8.2.7). 

4 According to the Upanisads Atman is of the 
nature of Caitanya-jyotis. the ultimate principle of 
Intelligence, the nearest analogy to which is light 
which is capable of illuminating ail and permeating 
other objects and dispelling darkness. Unlike natu¬ 
ralistic science which explains intelligence in terms 
of physical operations, tho Bpauisadic doctrine- 
teaches it as the original principle, Atman or Spirit, 
which is responsible for the sustenance of the 
universe and the functions of the mind. 

6 Whatever is resolved in the Divine Mind infalli¬ 
bly comes to pass. 

6 The Upanisad either compares or metaphorically 
identifies Atman with ether because omnipresence, 


subtlety, and absence of form, colour and the like 
arc characteristics common to both. 

’Although the text gives only qualities in general,, 
it is interpreted that only pure, agreeable, and 


■wtfjr* 
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rvpttuous farms of those qualities are possessed by the 
Atman, who is mentioned here not only as the Jlva 
but also as the Divine Ruler (of, Glfcu 7*7*11). 

* By extension, (cf. Km ft. 19.) 

'The Divine Ruler is ever perfect and therefore 
has no unfulfilled desires like ordinary souls, who are 
tossed by many desires, constantly agitated by the 
prospects of enjoying what is present and eager for 
what is absent. 

Jfr Now the identity of the individual Self with the 
Supreme Self is being stated. 

n A grain of paddy, barley, mustard, millet and 
its kernel, mentioned in the order of lessening 
magnitude, as a comparison for the Atman dwelling 
in the heart, would seem to indicate that the Atman 
is of extremely small dimension like an atom. But 
this is not the intention bf the SVuti, which wants 
to convey only the extreme subtlety of the Spirit. 
So in the second part of this passage it declares that 
the Atman is not only vaster than the earth but in 
magnitude surpasses all that exists*] 


sfoqf siro: sfro* r: 

ftm: to * 

\ w? snrftTO: srrP toj iivii 

*T*?5 i! li 


% 
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mmi (He) whose creation is all that exists 
whose are all the (pare) desires 41*1*4; who possesses 
all the (agreeable) odours who possesses all 

the (pleasant) tastes elij all $^Tjf this who 

exists pervading 3?4f# who is without speech (and 
other senses) who is free from agitation and 

■eagerness Ho ^ my 3?l?in is Atman 

residing in (the lotus of) the heart—He srip 
Brahman* ffl: hence S^ET departing lppj srfijtji:g_ 
I shall attain to His being this true 
faith 4*4 Plfit one who possesses 3 
has no (further) doubt ^ thus Sfa^dilya 

*4 declared. STff*§54; (Repetition indicates 
reverence). 


4* He, whose creation is all that exists, 
whose are all the pure desires, who possesses 
-all the agreeable odours and all the pleasant 
tastes, who exists pervading all this, who is 
without speech (and other senses), who is free 
from agitation and eagerness, 1 He is ray Atman * 
residing in (the lotus of) the heart; He is 
Brahman. On departing hence I shall attain to 
His being.® One who possesses this true faith, 
has no further doubt. Thus declared S'andilya 
-—yea, S'andilya. 


f The Divine Ruler endowed with the above 
'Qualifications is to be meditated upon*. According 
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to Sri S'alikarftofirya the object of meditation is the 
Divine Reality indicated by the qualities described 
above and not the mere possession of those attributes, 
4 The subject of meditation here is Paramatman, 
the Real Self, and not Pratyagatmau, or the immedi¬ 
ate Self of the speaker, If the latter were the 
intention the qualification 1 my ’ would be superfluous. 

a The ultimate result is not attained by a worship¬ 
per of Brahman with attributes if he has the know¬ 
ledge- of truth only once. He is to think about that- 
knowledge even at the moment of his death ; then 
only ho goes to the Brahinnloka and attains to His 
being through gradual liberation.] 


SECTION FIFTEEN 

* sftftfcr i 

fern m *r fwn i 

h im* 

WSftflHWi Having the sky as its hollow 
giT! (and) the earth for its (curved) bottom #51; the 
chest (he. the universe) *T ^ does not decay. 

the quarters (nro) f? indeed its 

corners, and heaven (is) 31^ its 3Wtj upper fsiacf 

bole (lid). 9: T^: this well-known stag: chest 3§-3[3; 
is the container of wealth in it 53(1 all 

things rest. 



***** , 
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1. The chest 1 (i!e« the universe), having the 
sky as its hollow and the earth for its (curved) 
bottom, does not decay, 3 The quarters are 
indeed its corn ere and heaven its upper lid. 
This well-known chest is the container of 
wealth. All things 3 rest in it. 


P The meditation which follows is meant to bring 
about the longevity of a son which is necessary for 
the welfare of the father in after-life. A son who 
has long life alone can acquire the knowledge con¬ 
tained in tho vast extent of the Vedas and perform 
duties prescribed therein for the benefit of himself 
and bis forefathers (cl* Br. 1,5.17). 

3 This is not tho absolute negation of decay or 
destruction but continuation for an incalculably 
long period (a day of Brahma consisting of four 
thousand human Yug&s), for destruction is negated 
absolutely only for tho state of liberation or union 
with Brahman. 

3 1 All things ' (idain vis'vara) implies, in religious 
parlance, the sum total of creatures, the results of 
their acts and the means whereby those results are 
brought about.] 


u#f *r<M gijerc ami 

sr feiT tot 

15 
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far^rt 5|r5r %ar «rr 


rTP^T Of that (chest) eastern f%'f> the quarter 
Jiihu UTM is named, the southern (quarter) 

ggJTRI Sahanuimt is named, sjHt^fV the western 
(quarter) RSjfit «ff*J is named, and the 

northern (quarter) g^ctr Subhuta ftTJT is named, 3r?J: 
the air (is) their =!???: calf. 2f; who of the 

quarters the calf this air g3*j; thus 

(as immortal) ^ knows, tl: he in mourning 

for liis son «j never weeps.' 0: I (wishing 

my son’s longevity) f$Wnj. of the quarters the 
calf (tfrq; this ^Tgq; air qsq; thus M worship 
to mourn my son *TT may I never weep. 


3. Of that 1 chest, the eastern quarter is 
named Juhu,* the southern is named Saha- 
mana,’ the western is named .Rajhi 4 and the 
northern is named Subhuta.® The air is their 
calf.® He who knows this air, the calf of the 
quarters, thus (as immortal), never weeps in 
mourning for his son. I, wishing my son’s 
longevity, worship thus this air, the calf of the 
quarters. May I never weep to mourn y my son.* 

£’ The quarters of the world-chest are mentioned 
here by name for the purpose of special meditation. 




* In a sacrifice oblations are offered into the conse¬ 
crated lire with ladles. There are four types of them 
separately known as Dhrttva, Upahhrt, Juhu and 
Sruk. The Adhvaryu priest pours the offerings 
placed in the Juba held by his right hand chanting 
the Mantras, This fact has given rise to the notion 
that the eastern quarter, facing which tho oblations 
are offered, is also called Juhij, 

* The Saha mam! is the region of Yaraa, in which 
people snffer the results of evil deeds. 

* Biljfll is so called because it is ruled by its king 
Varnna or because it is red with the colours of 
evening. 

6 Subhuta is so called because it is ruled hy such 
prosperous deities as Kubera and others, 

8 Because air is the product of the quarters, 

’That is, it is the wish of the father that his son 
should outlive him. 

* Meditating upon tho Purusa or the Universal 
Person ensouling the threefold world and the four 
quarters as his consorts and air as the child, one 
should repeat the following Mantra.] 

PTPT WSg^HTIiTT TOSfrTT- 

pTpr n ? II 

Slftaq In the imperishable chest agq I take 

refuge e?*|fir s-i^ ^3^1 ^ ov such and such and such. 
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>n PrfUja sn% «gg*ir Wjgitr aig*T. *£ >n Bhflh 
aqs) ai^-rr sigw a?g?n. y^: in Bhuvah aa«i aigdt sig^r 
SfgJfT hi Svah SPTa 3lg*T wgsit SigsfT. 


8. I take refuge in the imperishable cheat, 
for such and such and such. 1 I take refuge in 
Prana for such and such and such. I take 
refuge in Bhtih for such and such and such. I 
take refuge in Bhuvah for such and such and 
such. I take reguge in Svah for such and such 
and such. 


P That is, for the sake of the long life of my son 
so and so. The name of tho son is to be repeated 
three times, denoted by the word 1 such ’.] 

ii '< it 


ei [afiiTj] f 3ct when sr<t3H said, in Prana 

aqi) I take refuge ?ffT—(it was because) JJff 

whatsoever exist g$TH all these beings 

| indeed Sfpgi are Prana—fret so (it was that) in 
this alone T took refuge. 

4. When I said, ‘I take refuge in Prana’, 
(it was because) all these beings, whatsoever 
exist, are indeed Prana. So it was in this 
alone that T took refuge. 
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TON TO TOS^ft^T 

TO fer TO V$i tl \ !i 


W Then *l<t when I said ajs in BhQh SF# 

I take refuge ifft—in the earth aqil, 
in the sky 5jq&, in heaven sq3—r,q only 

^ this 3#sp^ I said, 

-5. Then when I said, ‘1 take refuge in 
Bhuh’, I said only this: ‘I take refuge in the 
earth, I take refuge in the sky, I take refuge in 
heaven.’ 

m toH g*t to f^fir srq^r to 
srrlro to ii * ii 


SW Then ^ when SRfctg I said g?T: in Bhuvah 
aqS I take refuge —«Snj in live in 

Air snh, in the Sun qqll — ?fcl ^ only fRt, this 

1 said. 

C. Then when I said, 1 1 take refuge in 
Bhuvali I said only this: ‘I take refuge in 
Fire, I take refuge in Air, I take refuge in the 
Sun.’ 

ar«T TOte* W TO TO 

to toTON ii ® ii 

# qsTOi wzi ii X\ II 





Then *I?f. when I said &; in Sv»b ah'3 

t take refuge ?%—in the Kgveda aa^ f 
in the Yajurvuda sag, the Sfimaveda sail— 

Sfo R only m, this I said ; ^ 5#qq (Repaid- 

tion indicates the importance of the topic). 

7. Then, when I said, ‘ I take refuge in Svah’, 
I said only this : ‘ I take refuge in the Rgveda, 
I take refuge in the Yajurvoda, I take refuge 
in the Samaveda—yea, that was what I said/ 

SECTION SIXTEEN 

3?^:^ mit »rrc* qrra:- 

mi er^r ^t^n^rn: sn^r to 

*remf?cr ii ? ii 

g?'*: Man SR truly sf?t: is the sacrifice. flFT hfft 
.vhich he passes (first) =3g:-f35T%-Rlfin the twenty - 
four years they ara:-B^^ are the morning 
libation ; (for) the Gayatri metre 

'HSjtr is made up of twenty-four syllables, 
and the morniug libation *15*1^ is related to the 
Gayatri metre. the Vasus 8TE-T with this 

(part of the Eurnsa sacrifice) 3p^?*W: are connected- 
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Hiqr: the Pr3i>as erra indeed are the Vasufi, % 

they f| for f*lj; this gifq; all make stable. 


1. Man, 1 truly, is the sacrifice. The tweuty- 
four years which he passes (first) are the 
morning libation, far the metre Gayatri is 
made up of twenty-four syllables, and the 
morning libation is related to the Gayatri 
metre. With this the Vasus are connected.* 
The Pranas indeed are the Vasus,* for they 
make all this stable.' 


[* It is only when a person is living that he enjoys 
the company of his son and others; hence the medi¬ 
tation ami recitation whereby a man can prolong his 
own life, are now described. 

* The sacrifice called Agmatoma or the Somayaga 
variety has three libations—in the morning, in the 
midday and in the evening. In this sacrifice a day 
named Sufcya is-set apart for the extraction of the 
Soma juice for its oblation and for sacramental 
libation three times. According to the Aitareya 
Rrahmatta the metre relating to morning, midday and 
evening libations are Gayatri, Tmtnbh and Jagatl; 
and the gods connected with these metres are Agui and 
the Vasus for the first, Indra and the Rudras for the 
second and the Vis'vadevaB and. the Adityas for the last. 

“ That is, they being the deitieB of the libations are 
their lords; so. they are the lords of this Puru^a- 
Yaj.fia (man-sacrifice) also. 
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The Vasus (good or bright ones) are gods in the 
Vedas, generally identified with the Adityaa l Marats, 
Alvins, Indra, U^iae, Rudra, Vayu, and the like. In 
later works they denote a divine group or Gana* 
dovata, and are eight in number differently named. 

* The * PrAnas 1 here stands for both the sen,sea and 
the vital breaths. It is only when the Prana abides 
in the body that aN these creatures continue to live.] 


w e\ 


ft n miwrt inwfs^ inf 


Hi’aTRi ^ left 

f II H H 


WS During this period of life him 
anything {e.g, illness) causes pain 

%I if, ¥1; he should repeat (this Mantra)— sjton: 

O Pranas, Vasns ft of mine this srrp.RSR^ 
morning libation with the midday 

libation unite «r?l: 3?fq; I who am a 

sacrifice 5rr°IMf*£ 3fi,Sf*£ of the Vnsus who are the 
Pranas !7 v -ft in the midst *H may nob be lost 

5 fd. 33: ? from that (illness) (he) recovers 

(f ^ surely 3^; 5 healthy Hgfci (and) becomes. 


2. Daring this period of life if anything 
^(e.g. illness) causes him pain, he should repeat: 
O Pranas, Vasus, unite this morning libation 



OHANDOGYA UPANISAD 


23 ^ 


of mine with the midday libation, 1 May I who 
am a sacrifice * not be lost in the midst of the 
Vastis who are the Pranas/* He surely recovers 
from that and becomes healthy. 

[ l That is, add the first period of life to the second, 
so that I may complete my first period and reach the 
second* 

2 The whole duration of life has been already con* 
calved of as a continuous sacrilice, and a man is 
therefore called a sacrifice. Discontinuity or gap in a 
sacrifice makes it void of results ; so do also disease 
and sudden death before the span of life ordained by 
the scripturos is complete* 

* They aro the lords of the morning libation.] 


m mm 

w 3Rrmr *n®rr *ra ^ 
u ? M 


rn Now ^li% which mWn (are his 

next) forty-four years cltl they are 

the midday libation, few (for) the TrLstubh metre 
is made up of forty-four syllables, 
and the midday libation is 

related to the Tristubh matte. the Rudras 

with this (part of the Pimm sacrifice) 





CriANDOGYA UPANISAD 


are connected. sTPJn? the Pranas 3TSf indeed 
the Budvas, they ft for this 
all cause to weep. 


3. Now, (his nest) forty-four years are the 
midday libation, 1 (for) the metre Tristubh is 
made up of forty-four syllables, and the midday 
libation is related to the Tristubh metre. With 
this, the Rudras are connected. The Pranas 
indeed are the Rudras, for they cause all this 
(universe) to weep.* 


{* The next period of forty-four years and the 
Pranas are to be meditated upon as the midday 
libation and the Rudras respectively. 

2 That is, as iu the ordinary sacrifice the Rudras 
are the deities, so also they are the deities where the 
worshipper himself is considered as a sacrifice. As 
Ganadevata, the Rudras are eleven in number differ¬ 
ently named.] 


*3T t a;? 

mf qrnRT^ *r4 # 
<m x n * n 



Wftr During this period of life fOJ. him 
anything (e.g, illness) 3ga%ET. causes pain 
if. ?t: he SJiTff. should repeat—SF*I1: 0 Pranas, 




Rndrns iT of mine this midday 

libation with the third libation 3jg*j^f 

unite i$fd, 3^‘Jj 1‘ who am a sacrifice 
t5T°lTT( of the Rudras who are the Pranas nuifl in the 
midst W M may not be lost %fb. m: ? from 
that (illness) (he) recovers ^ surely g 

healthy >refcT (and) becomes. 

4. During this period of life if anything 
(e.g. illness) causes him pain, lie should repeat: 

‘ 0 Pranas, Rudras, unite this midday libation 
of mine with the third libation. May I, who 
am a sacrifice, not be lost in the midst of the 
Rudras who are the Pranas.’ He surely re¬ 
covers from that and becomes healthy. 


m 


^nft^I7*TTT 3T7jdt 


3r??mr: 5rmr srimar- 

^ it ^ H 


3,ar Thea which Bjgf^rffag; erqff&i (hi s next) 
forty-eight years ticf, they are the third 

libation. Vltrt the JagatT metre ^ara^^lfic^-si^r 
is made up of forty-eight syllables. and the 

third libation smia* is related to the JagatT metre, 
stt”? TTcf with this (part of the Pnrusa sacrifice) 
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^ 9 tf; the Adityas 8F3F1E1T: are connected. HW: 
the Fionas indeed are the Adityas, 

they 1% for %%q this all Sjffifc accept. 

5. Then, (his next) forty-eight years are the 
third libation. The metro Jagatl is made tip 
■of forty-eight syllables and the third libation 
is related to the Jagatl metre. With this, 
the Adityas are connected. The Pranas indeed 
are the Adityas, 1 for they accept all this. 

[ l The Pranas are the Adityas ; for, just as the sen 
accepts the juice etc., these senses and PriltjAs also 
receive sound, etc. The Upanisads make rise of 
various devices to emphasize or to bring home to our 
mind with vividness some important idea. One of 
these is the method of instituting an etymological 
connection, sometimes fancied, between two terms 
or relations that occur in the same context. In this 
section mention is made of the Vasne, the Rudras 
and the Adityas as resident deities of the three 
libations and divisions of life. The Prflrias are 
identified with them and the unbroken continuity of 
life through the favour of PrUpa is prayed for in the 
■text through the employment of the verbs * vSea- 
yanti ’, ‘ rod ay anti ’ and ' Fuel ad ate \ These three 
verbs contain the radical elements (vas, rud and 
A+dil) also met with in Vasu, Rudra and Aditya. 
The explanations given in the notes above are based 
•on this similitude.] 



- AWtlSty 



Ik ra 


tiflfeuJf, a j Jf% During this period of life riJ^ him 
fa<H-f^ci>iiy thing (e.g. illness) aqatfo causes pain k'X, 
if, ft; lie Sfllrf, should repeat--SMi snf^lT: 0 Prilnas, 
Adityas ^ of mine %%.${ this third libation 

^TTg; to a full length of life ejjjiSPclgfi unite (extend) 
fffj. *T?: I who am a sacrifice SfrnHru, 3Tff^TRr*i. 

of the Adityas who are the Pranas ttsSfr in fcho midst' 
m may not be lost 5 %. ffti: ? from that 

(illness) (hr) recovers tr? surely afn^: % 

healthy (and) becomes. 


0. During this period of life if anything 
(e.g. illness) causes him pain, he should repeat: 
‘ 0 Pranas, Adityas, extend this third libation 
of mine to a full length of life, 1 May I, who 
am a sacrifice, not be lost in the midst of the 
Adityas who are the Pranas.’ Ho surely 
recovers from that and becomes healthy. 


17 That is, please complete my sacrifice by allowing 
me to live up to the full length oi! life (i.e, 24 + 44 + 
48 = 116 years).] 
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TO w % afe-RT? tore wfkn 
TO*ra^ st f tor 


ftomfaR * tor *rto *r 
% H « II # to: «': II II 


- 


fR 1 ?^ This (doctrine of sacrifice) % I well-known 
f^5R knowing I tarn’s son M&hid&sa 3-?r§ 

■?FT said—«i [f*R] 1 7 ° u (Death) f^R why ^ my (body) 
thus iwpj%T do (you) affliot. a»: whoSI?^ me affiff so 
a awnfs cannot be killed f%. «i ? ho qkai{ one 

hundred and sixteen years efifftT. lived, *?: who 
qsn? thus M knows [&:] ? (he) too «itS5f* 
one hundred and sixteen years srsffafei lives in vigour. 

7. Knowing this well-known (doctrine of 
sacrifice), Aitareya Mahidasa said, ‘‘Why do 
yon afflict mo thus, me who cannot bo 
so killed. 11 He lived for one hundred and 
Sixteen years. He, too, who knows thus, lives 
in vigour for one hundred and sixteen years. 

[’ Because of this conviction and knowledge of this 
sacrifice.] 

SECTION SEVENTEEN 

*r xffomrft uft si to 

her :'ii ? ii 
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t'^ io performs the Puruaa sacrifice} *ffi 
that feels hunger, sjfjr that ftqpifh he feels 

thirst, that *T he does not rejoice-W; ail 

these ai^r of this (sacrifice) are the initiatory 
rites. 


1. That he (who performs the Pumsa sacri¬ 
fice) feels hanger, that he feels thirst,'that he 
does not rejoice—all these are the initiatory 
rites of this sacrifice, 1 


[ Chat is, he is to consider these sufferings as the 
initiatory ceremony. In the Soma sacrifice the 
initiation taken place in the following way. Observ¬ 
ing restraint in all things the sacrifioer, on the 
first day, should sit on the black skin, put on a 
turban made of grass, keep the horn of a deer in the 
comer of his cloth and hold a stick made of the 
branch of a fig Win the hand, He is to perform 
the initiatory sacrifice called Isti and after initiation 
shouM take only milk twice a day. Gradually the 
quantity of milk is to ho reduced and on the lash day 
he shovld take on{ y the remains of the offerings 
Ouring the sacrifice the initiated person most remain 
fixed till sunset in one place. So this initiatory rite 
is full of pains; and the pains of life are also similar 
to the pains of initiation.] 


^ *r?3rrf?r iuu 



And that «T«IT% he eats, *Ji£ that ftl«tfrf he 
dt-inks, 9?f that *# he rejoices—gt£all those 
Upasadas irf% approach. 


2. Ami, that ho eats, that he drinks, that 
he rejoices—all these approach Upasadas. 5 

[‘ That is, ono should look upon the causes of 
those pains and their remedies as Upasadas. UpaBat 
is a sacrifice belonging to the variety of Istis, i.e, the 
sacrifice with oblations of clarified butter performed 
in the holy fire. It is begun on the day following 
the initiatory rites, and is performed according k>' 
proper rules twice or thrice daily for three days 
before the Soma sacrifice. One ought not to take 
food before initiation, but during Upasat, rniik may 
be taken. So compared to initiation, it gives mom 
happiness. Especially when the conclusion of the 
sacrifice gradually approaches, the sacrificer gets 
confidence and courage and becomes more happy. 
Similarly in our daily lives also, because of the 
taking of food and drink, pain ceases and joy is 
attained.] 

m *?3j*rfrr wsfir 

M ? ii 

«W And 3rf that he laughs, that 

he eats, 3fr„ that as one of a couple be 
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behaves—g?f all these sga.jffjb -Sfcuta (Stotra) and 
Sasfcra ^ indeed t^fcT approach. 


3. And, that he laughs, that be eats, that 
he behaves as one of a couple—all those- 
approach Stotra and S'astra. 1 

[' S'arbsana means praise or Stuti. The Mantra 
by which S'amsana is clone is called R'astra. The $&• 
mantras when sung in tune become SCumins; they 
are the Sto ferae. Tn the three libations (of. note on. 
8. 16. l) of Soma sacrifice, the Hotr priest and bis 
assistants, Maitriivaruna, B rah m an a c c h aiii si and 
Accbav&k sit in their l’espeetive places near the fire- 
(Dbisuya) and recite the S'asfcras. Before each 
R'astra, the Udgfitr priests sing the Stotra, In the 
Saatra there are some Bk-suktas, Those iSuktas arc 
the main part of the S'aefcra. In some Sfiktas, the 
Nivit-mantra (i.e. the Mantra with short words) is to 
he recited. Both Stotra and S’astra are full of sound ; 
laughing etc, correspond to them.] 


m nmt 

m ?firnr: li v n 


ar*r And *!«£ which (are his) gq; austerity 
gifts siraq*!, uprightness ejfjpar non-violence 
truthfulness ^ —3f: all these of this (sacrifice) 
are the largesses (given to the priest). 

16 



4. And his austerity, gifts, uprightness, non¬ 
violence, and truthfulness—fcli these are the 
largesses of this sacrifice. 1 


[‘ Austerity etc. should be looked upon as gifts for 
the priest, fov there is similarity between the two. 
By giving Dak? in a in the ritualistic sacrifice, 
righteousness iiicreuses ; austerity etc. in a worship' 
per’a life also produce similar result. Because of 
these similarities, man must himself bo looked upon 
as a sacrifice—that is the purport of these two 
sections.] 

OTISES sHrWtSlfit JHWI’W'mW 
CTWlfaTTOT! II \ II 

Therefore BJTg: (people) say sosyati 

(will procreate) 3) eta asosta (has prooreated) ?fci. g«T: 
again a??7J of this (sacrifice) 51<T S that 3f t U? if nt t»3 ie the 
procreation, birth, ^ and death is the 

Avabhrtha (final) bath, 

5. Therefore 1 people say ‘sosyati’ (will 
procreate), and 1 asosta ’ (has procreated).* 
A.gain, that is the procreation of this,* and 
death is the Avabhrta bath. 4 

[* Man himself is the sacrifice. Therefore regard¬ 
ing both man and ritualistic sacrifice people say 
* sosyati ’ and ' asosta 



2 In the ease of man, these two words mean, ‘ his 
mother will give birth to him ’ and 1 his mother has 
given birth to him In the case of sacrifice they 
mean, ‘he will extract the Soma juice’ and 1 he has 
extracted the Soma juice 

The root * sii ' means giving birth to a child and the 
root su ’ means squeezing out the Soma juice, The 
word ‘ aavana ’ is derived from both the roots; so 
‘ savana ’ can be applied in both these meanings. 
Hence man himself is to be looked upon as the 
sacrifice. In the case of Pnrusa (man) sacrifice, man 
■is born; and in the case of Soma sacrifice Soma is 
extracted. 

3 Of both it can be said that it has been procreated 
(asya ntpSdanam), In the caBe of man it means 
that man is born; and in the case of sacrifice it 
means that it has been commenced. The fact of 
the man being connected, like the sacrifice, with 
such expressions as ‘ sosyati ’ and ‘ aso$fca \ consti¬ 
tutes his birth (or rebirth), 

4 As the ritualistic sacrifice concludes with 
■its Avabbrta (i.e. the hath taken at the end of the 
sacrifice indicating its completion), man’s life con¬ 
cludes with death, At the completion of Soma 
sacrifice the sacrificer along with his wife takes 
his bath, changes his clothes and goes back to the 
place of Devayajana to perform Udanlya Isti etc. 
While bathing, the deer akin etc. taken during 
the intiation are given up. Obsequial rites also are 
similar.] 
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wfltWi OTTO 

f mgt stcT^Fiqrfcm 
*f?ra^rf^irF^?rcfF 
\ ^ TO* It ^ II 

S)K: Ghora afffjRS! Adgirasa (of the Angimsa 
family) fiff. ? Tt?l3.t)iis well-known (dootrine) ^^35TI*t 
^so(t^} to Dovakl's eon Krana 5^1 having expounded 
3 ^ said—G: he (such a knower) 3t-cJ%asr^rF at the 
time of death this 33*1 triad h ftq%a shouid take 
refuge in. repeat—a*%fUJ the ini perishable 3|ffl Thou 
»rt x 3?™^ the unchangeable Sffil Thou art, Str^fclfR. 
:,he subtle essence of Prilna wfs Thou art ?fd. 
9: ho (Kr$pa on hearing the above) 3jfW5; thirstless,, 
without any desiro to learn other doctrines $$ 
verily bcoame. c!3 in regard to this (about the 
sun propounded in the aforesaid three Taj ns 
Mantras) ^ these \ iwo Kk stanzas 


there are, 

6. Ghora Ahgiraaa expounded this well- 
known doctrine to Dcvnlti’s son Krana and 
said, 4 Such a knower should, at the time of 
death, repeat this triad—“Thou 1 art the im¬ 
perishable, Thou art the unchangeable, Thou 
art the subtle essence of Prana.” (On hearing 
the above) he 3 became thirst less. There are- 
these two Bk stanzas m regard to this. 


CHANBOGYA UPANIBAD 

t 1 That is, the Person residing in the sun and 
identified with Prana, The Purusa is the divine 
form of the Pranas. 

2 That is* Devakl’s son Kr^a, S'rl S'aiikarA- 
cArya states that the mention of Kr^a is only for 
the purpose of bringing out the excellence of this 
’Vftjyik He says that the desire for Vidyfts was 
quenched in the mind of Erspa after listening to the 
instruction of Ghora Augirasa. The Mlmilmsakas 
whose central dogma is that every syllable of the 
tmiti is beginningless and eternal would consider 
the reference to Kr§na as an Arthavada and not as 
mi allusion to the historical personality. Students 
of the history of thought, however, find a definite 
reference to the teacher of the Gita in the epithet 
Devaklputra. This conclusion is rendered prob¬ 
able by the identification of man and sacrifice 
(corresponding to the Gita ideal of the dedication 
of every activity of life to the Divine) and by the 
long life of S'rl Krsna extending to 128 years des¬ 
cribed in the Bhagavata while a period of 116 years 
is considered normal in this VidyiL In this passage 
historians find the earliest reference to S'rl Krsna 
which cannot be dismissed as legendary.] 

arrf^srsr^ ^rer: t sg*? 






saw 


I! u 


5 j?feq 0£ the ancient Ono\d9: who isltbeseodjof 
the universe Sd^tr^I. everywhere see], 

iasifl: [sjq ^<2 atet, which dispels] darkness sfUR 
highest Kftfa: the light having perceived 

qgq we, too aq-SPjSq may reach (it). our own 
i.e. the light in our own heart 3TKIJ. highest *W»tT: 
having perceived in all gods ifaq shining 
(which is) the impeller (of water, rays of light 
and the Prftnas) a?wq highest (that) light 

we have reached] 

(Repetition indicates the end of the assumption 
of Purnsa sacrifice). 

7. (Those ltnowers of Brahman who have 
purified their mind through the withdrawal of 
the senses and other means like Bralimacarya) 
see everywhere (the day-like supreme light) of 
the ancient One who is the seed of the uni¬ 
verse, (the light that shines in the Effulgent 
Brahman) . l 

May we, too, having perceived the highest 
light which dispels darkness, reach it. Having 
perceived the highest light in our own heart 
we have reached that highest light, which is 
the dispeller (of water, rays of light and the 
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Pranas), shining in all gods—yea, we have 
reachod that highest light.* 


P This first Rk (figveda 8. 6. 30), of which a 
portion only ia given in the text, is similar in ideas 
to Rgveda 1.22.20. 

This ia the second Rk (Rgveda l.fiO.10),] 


SECTION EIGHTEEN 

*?s^' 

^rf?|srw ^ H ? n 

The mind Hgr is Brahman thus 38f{ft3 one 
should meditate, srftj this 3p«II?RS£ is (the meditation) 
with regard bo the body (including the mind). 0?*T 
next (the meditation) with regard to the 

goils- aff«Ifl; the Akfis'a W§1 s Brahman thus (one 
should meditate), n with regard to the 

body g and with regard to the gods 

both (the meditations) ¥jgfb are being 

enjoined, 

1, The raind is Brahman,’thus one should 
meditate—this is (the meditation) with regard 
to the body (including the mind). Next, the 
meditation with regard to the gods—the Akas'a 
is Brahman, thus (one should meditate). 


€H&NDO<m UPAfllBAD 



the meditations P with regard to 



and with regard to the gods are being enjoined. 


P in 8 , 14 , 2 , Brahman has been explained as of the 
nature of mind and the form of Akfttfa* '-This 
■description is based upon a partial view of the 
nature of Brahman, One who cannot look upon 
Brahman as such is advised to meditate upon mind 
and Akfts'a as the complete Brahman. Here, in the 
miod (he. in the internal organ) Brahman is intuited; 
and Akas'a is all pervading and without limitations* 
Moreover, both mind aud Akfts'a are subtle. Hence 
both arc suitable symbols of Brahman*] 

nrn^i sift: <nw W 
^ TT^ f?q^TT!TOTf#r<!irfti ’Tift 
anf^r: WT\ f^sT: ^ 


d<i s?5J This same Brahman (called Mind 1 
bas four foot"-?! 3 ^ the organ of speech 
is one foot, EFT: Pnlpa (the organ pi smell) 
the eye W?c } the ear ^this 3MTOTI 

is with reference to the body* next 
with reference to the gods—srffc Agni (fire) qK:, 
Yiiyu (air) anflfW: Adicya (the sunj <11?:, 

the quarters qt^;, thus ^ ^ 

both (the meditations) are 

enjoined. 
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2. This same Brahman has four feet: The 
organ of speech ia one foot, Prana (the organ 
of smell) is one foot, the eye is on© foot and the 
ear ia one foot. This is with reference to the 
body. 1 Next, with reference to the gods: ’ 
Agni is one foot, Vaytt is one foot, Aditya is 
-one foot and the quarters are one foot. Thus 
both the meditations, with reference to the body 
.and with reference to the gods, are enjoined. 


( l That is, the four-footed character of Adhyatrua 
Brahman called Mind, 

a That, ia, the four-footed character of Adhidaivata 
Brahman called Akiia'a. Animals like cows etc. stand 
resting on their four feet. As those legs are attached 
to their belly, so also are attached speech etc. to the 
Mind-Brahman, and Agni eto. to the Ak&s'a-Brahman.] 


WTm ^ *rrfa ^ ^ *twt 

qf ^ ^ ii s ii 


.Ph© organ of speech (is) of Brahman 

(called Mind) <?T$: fourth foot, ono of the foar 

feet. it (foot, speech) SffaRF with the light 

of lire (being lighted well by feeding on oil etc*} 

^ shines ^ and warms, (he) who ipq thus 

knows with fame (issuing from righteous 

oondxict) with celebrity and with the 



I 
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holy effulgence bom of sacred wisdom ^ shines 
mfh ^ and warms. 

8- The organ of speech is one 1 of the four 
feet of Brahman (called Mind), With the light 
of fire* it shines and warms. 3 Be who knows 
thus, shines and warms with fame and 
celebrity and with the holy effulgence born of 
sacred wisdom. 1 

i 1 Literally, the fourth foot, he* related to the other 
three feet With the help of four feet animals such 
as eows go seeking for their food; mind also, with 
the help of the organ of speech, proceeds to express 
thoughts. Hence speech is on© foot. Bo also are 
the organ of smell, the eye and the ear; for, with 
their help the mind goes to the respective sense- 
objects* 

t That is, the Adhidaiviba, feet are the repository 
of the Adby&tma feet—with this idea one should 
meditate. It is to be understood in the same way in 
other places also. 

3 That is, is able to express thoughts through 
speech. 

4 This is Urn visible result of this meditation. Its 
invisible result is the realization of Brahman. Simi¬ 
larly it is to be understood in other places*] 


^ h qT5*n sqtfem 

mfe r r wf?r % 
n v n 
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Prana (the organ of smell), 
with the light of air. (Rest as in 8. 18. 3.) 

4. The organ of smell is one of the four 
feet of Brahman. With the light of air it 
shines anti warms. 1 He who knows thuB,. 
shines and warras with fame and celebrity and 
with the holy effulgence born of sacred wisdom. 

E 1 That is, becomes keen to receive smell and 
express it.] 

^$3 3t$0P93$; <7T3T: *T sdsTr^T 

n tiqfij ^ *rrf?r ^ ^ 

^ ^ II Ml 

^taj: The eye. srif^l with the light of the 

sun. (Best as in 8. 18. 3.) 

5. The eye is one of the four feet of Brah¬ 
man. With the light of the sun it shines and 
warms. 1 He who knows thus, shinos and 
warms with fame and celebrity and with the 
holy eHulgence born of sacred wisdom. 

That is, becomes keen to see things and express 
them.] 

^ ti# ^ ^TTlrr fiqm ^ qfaqf 


% 

5'iir^f 








The oar. with the light of the 

quarters. (Best as in 8. IS. 8.) 

<», The ear is ono of the four feet of 
Brahman. With tho light of the quarters it 
shines and warms. 1 He who knows thus, 
shines and warms with fame and celebrity and 
with tho holy effulgence born of sacred wisdom 
—yea, he who knows thus. 

[' That is, becomes keen to hear sounds and 
express them.] 


SECTION NINETEEN 



OTfip 5 *!: The sun is Brahman sfrF this 
is the teaching, sHjg of this 
the further explanation (is bore given)—this 
(universe) in the beginning, before creation erqft. 
non-existent T?T only was. (then) it flff. 

■existent aircffa, became, rRf, it grew, a?! it 

erpsq ( = 3?^q) an egg f?H3[qa turned into: 33. it 
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of one year TTr*n^ for a period 3131*151 lay; 
^ (and then) it ffKfi)€fc( burst open. ^ (out 

of) the two halves of that egg-shell vj (one of) 
silver and (the other of) gold aWEffiup v.as. 


1. The Sun is Brahman 1 —this is the 
teaching. The further explanation of this (is 
here given).® Before creation, this universe 
was non-existent.* Then it became existent. 
It grew; it turned into an egg; it lay for a 
period of one year; (and then) it burst open. 
Of the two halves of that egg-shell, one was of 
silver and the other of gold.* 


[* In the last section the sun has been spoken of 
as a foot of Brahman and now begins the section 
wherein it is shown that one should look upon it as 
the entire Brahman. 

2 Further explanation of this meditation on the sun 
as Brahman is given for praising it. 

8 That is, the universe was not accepted as being 
existent for it did not differentiate itself into name 
and form. That which is differentiated or manifested 
as name and form is alone called Sat and not the 
undifferentiated. It is not that there was nothing in 
the beginning, because from Asat (non-existence), Sat 
(the universe accepted as existent) cannot emerge. 
And this differentiation or manifestation of name 
and form of the universe almost always proceeds, 
from the sun; for in its absence, all being pitch 
dark, nothing could be recognized. This is a laudation 
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of the stm and it is meant to show that the sun may 
Jie looked a yon as Brahman, (of- Tai. 2.7; Ch. 6 , 2 . 1 .) 

*That non- Being which existed before creation was* 
without vibration and quiescent. Prior to its 
expression as an effect it began to be active and 
.reached the status of Being. This Being vibrated 
and became, as it were, a seed ready to sprout into 
the name and form of the universe. Assuming 
greater concreteness it became the egg which waited 
one year to burst into two halves of the upper and 
the lower worlds,.! 


§ CRvTT *Tp* WT^rlT 

% Hgs: (I '< u 


^ Of these (two egg-shells) *t?i; which was 

of silver fll that this is earth (the lower 

half of the egg). 3<f. whioh g-wa was of gold SI that 
3 ft; is heaven (the upper half), sffil which aPtTg was 
the thick (outer) membrane ^ that glal; is the 
mountains, 35, which was the thin (inner) 

■membrane [flff. that] hJr; together with the clouds 
•ftSTC: is the mist. 3T; which wore the veins, 

arteries ?jr: those ^3: are the rivers, 3 ct which 
in tho lower belly was the water ¥T: that 
is the ocean. 


2. Of these, that which was of silver is this 
earth. That which was of gold is heaven. 
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•That which was the outer membrane is the 
mountains. That which was the inner mem* 
hrane is the mist together with the clouds. 
Those which were the veins' are the rivers. 
That which was the water in the lower belly 
is the ocean. 


[’ The foatuB having by now become a child.] 

sfarr 

sift si^’sr srf^t sfar 

gfci ^ *mt u ? it 


etU Anri qtt which rR. that a^3i!q?i was born ti: 
that STflt yonder STTf^c^T? is tho sun, d*t siiwrs*^ 3fg 
.after he was bora a^ijs -ji (of tlie form of) loud shouts, 
sound of Ulu, Ulu sfar: sounds 3^fel$3 arose; G-lff&r 
=ST (as also) all beings 3 WHT: and all desired 

■objects, ttesrnt therefore his 3^ rise afr) at 
S?fa-3M*TfI. (his) every return [or—HRr^ijf (hie) 
setting] Jifa at 3^55^: (of the form of) loud shouts 
q>W: sounds sig-Srfagfitr arise, ?Rffa ^ »JjlTfd (as also) 
all beings ^ WIT: and all desired objects. 

8. And that which was born is tho yonder 
-sun. After he was born, sounds of the form of 
loud shouts arose, as also all beings and all 



•f'Wrf.y 
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ired objects. Therefore at his rise and hie 
every return (or his seating), sounds of the form 
of loud shouts arise, as also all beings and al! 
desired objects. 


ftsRnftttf si^cgqifts*^ ? 
#rr srr ^ ^ Ml- 

n V it wt: ii n ii 


ft sfaftssqro ii s u 


«': He Q; who this the snn t^q; t,ht 

knowing sip Brahman prt as 3Wrl meditates 
on; 3T**Tf5I: 5 soon 5trgg; auspicious* pleasant sfay; 
sounds arg: which him Nr*F#g; come 
^ and continue to delight. {Repetition indi ¬ 

cates respect for the topic and also the end of the 
chapter). 


4. He who knows the sun tfi,us and medi¬ 
tates on it as Brahman, auspicious 1 sound- 
will hasten to him and continue to delight 
him a —yea, will continue to delight, 

• [‘The sounds, by the enjoyment of which no sin 
will accrue. 

5 This is the visible result. The invisible result 
is the realization of Brahman.] 


CHAPTER FOUR 


SECTION ONE 

& TOgftf 

srra q \ nfa 
m topraqpftft u ? I! 

s'S 9 Om, 3TT*g%: JilnatiTufei (a descendant of the 
family of Janas'ruta) 4W«“Ti PaufcvKyana (great 
grandson of Janas'ruta) ST-TT^: who made gifts with 
respect who gave liberally sfgqiW: (and) who 

had much food cooked (for others) SM f there 
lived (the indeclinable 5 denotes that the fact is 
based on tradition), *r : he sfe e vary where $ of my 
food 3??fi}ffd (people) will eat (thinking) 
OTfT: gg all round 3?!^^ rest-houses (distributing 
food) wwnBfc 5 built. 

1. Om. There lived Janas'ruti Pautrayapa 
who made gifts with respect, who gave liberally, 
and who had much food cooked (for others). 
He built rest-houses all round, thinking, 

‘ Everywhere people will eat of my food.’ 1 

!? It has been explained above how Vilyu and Prana 

arc to bo viewed as parts of Brahman ; now direct 
17 
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on thorn as Brahmatft is being enjoined* 
The teaching is imparted through a story in order 
to make the subject-matter interesting and also to 
prescribe the method that should be adopted for 
the imparting of sacred knowledge. This method 
enjoins on the part of the seeker respect for the 
teacher, faith in the teaching and proper remunera¬ 
tion therefor*] 

f*s*r*pr? it info tost ymi r 

*TT TOSftftfa II ^ II 

Si:? Once the swans, flamingoes at 

niglit Sifcfllj: 5 ilew along, ^ then tjfl: one swan (at 
the back) (another) swan (in the front) Tf-'T 
thus ? addressed—gt ?}l Ho, Ho, s?! 3 ? 

O Bhallaksa, Fibailnksa (one having good sight } 
grrcg^; qfars'W of Janas'mti PantrSyana the 

effulgence f^T the day-light, heaven like BTRTtffit, 
has spread. M. 11 you m a«H^; (=^T{fe) 1 -at 
should scorch, with it f?I S{H§^fl: do not come in 
touch Stf?T. 

2. Once at night, 1 the swans flow along ' 
Then one swan addressed another a wan thus, 

‘ Ho, Ho, 0 Bkallakaa, 3 Bliallaksa, the effulgence 



meditation 




Pau tray an a 
Do not come 
it should scorch you.’ 


E 1 It is to be understood that because o£ heat, king 
Janas'ruti sought relief on the roof of the palace. 

J Some sages or deities, being pleased with tbo 
king’s faith and generosity, took the shape of swans 
and flow along within Ilia range of the king's vision. 

Bhalliik^a^BhadrSksa, one having good sight. The 
word is meant to indicate shortsightedness, and is 
used here ironically. Because the* swan in the front 
was going to cross the effulgence of the king, the 
swan at the back cautioned him as a friend.] 


\ to mi **foraw* 

% ffir is $ n 


q *: The other swan (Bhallaksa) aq 3 to him 
5 replied—aft J 0 iFfltj being what h6 
is Wj 3 of whom SgiWraq; Raikva with the cart 
^ as if be were this aiRsr yon describe jfifr. 
*1: who tig^T is Raikva with the cart «j of 
what sort is he ^RT. 

8- Bhallaksa replied to him, ' Lo, how could 
you so describe him 1 as if he were Raikva with 
the cart?’ f Of what sort is this Raikva with 
the oart ?' 
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[‘With a ton© of reproach Bhallftksa said, * This 
king is a very ordinary man ; trnfe you speak of him 
as if ho is a great man endowed with high-minded- 
ness, as if he were Raikva with the cart/ 

The sentence may also mean as follows : 

* How is this ordinary person so high-souled that 
you speak of him such words as are applicable only 
to Raikva with the cart ?*] 


<^ftrcrtrf?r sfcra mi mg fff*?r mfa 
m hi *r <Aqi^k ii * ii 


^cTT 1 ?-Fqf*IcTr®f To one who has won the Krta-cast 
amr just as all the lower casts of the dice 

^jjf?cT go over, get included in Krta, i$fft so s?3tl: the 
creatures *?q foq ^ whatsoever *?fi§ good flfccf do 
clrl that «4q all to him SffWrfci go over; «: he 
(Raikva) what knows, fiq so also (to him) JJi 
who knows. such is he qifl by me qcjq thus 
who has been spoken of 


4. ‘Just as all the lower casts of the dice 
go over to one who has won the Krta-cast *, so 
does go over to Raikva whatsoever good the 
creatures do; so also to him who knows what 
Raikva knows. 3 Such is he who has thus been 
spoken of by me.’ 
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[ The face of the dice bearing number four is 
■ealied Krta. Thus the side bearing three is Tretii, 
the side bearing two is Dvtpara, and the side bearing 
<>ne 18 ^ a3l ‘ Within the higher number is included 
the lower. In this way, TretSL etc. are included in 
Krta or Satya, 

Because of this knowledge ho becomes like 
Kailtva, and in their merit the merit of others is 
included (Br. 4. 8. 32-83 & GTta 2. 46).] 


^ *r§*rr % ffo ti << M 

?5VTfiiy¥rT% q-^FJ tffg fqf?^ 

^ H *ferpj ffl || * || 


" ns| 5ft: ^ JSnas'ruti Pautrayaoa m. 3 those 
(words) 3TUMR f overheard. ?f: he \rg a s soon 

as ho arose *3W^| to the attendant wn g said— 
3P: ^ J o. O friend tgwrq Raikva with the cart 
Jike siifaf g did you praise $fci. if; who ffgigr 
is Raikva with the cart W* 3 what sort of man is 
he *ffT. (Rest as in the foregoing passage.) 

f>-d. Janas'rnti Pautriyana overheard those 
words; As soon as be arose, he said to the 
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attendant, 1 *Lo, did you praise me like Baikva. 
with the cart?’ 1 ‘What sort of man is this- 
Raikva with the cart?' (Jiinas'ruti repeated the 
words of the swan): ‘Just as all the lower 
casts of the dice go over to one who has won- 
the Krta-oast, so does go over to Raikva what¬ 
soever good the creatures do; and so also to 
him who knows what Raikva.knows. Such is. 
he who has thus been spoken of by me.’ 


[ l K?atta is the name of a member of a caste 
described as born of K^atriya and Biidra parents. 
The duty assigned to him consists of driving the 
chariot, guarding the door and attending on the 
master. Since he is the man standing nearby, 
Jghas'ruti first enquires of him. 

3 That is, it is not proper to praise me 1 ike this ; 
for Raikva only deserves all this praise. Another 
meaning of this sentence is: Go and tell Raikva 
with the cart that 1 wish to see him.’] 




3; That attendant having searched 

(for him) y s(R(^ I could not know, find him 
saying or thinking <f came back. 51^, to lum 

f said (J tin a s’rut i)—Wt well afSf where 
6f?%3<nr the knower of Brahraan should be searched 




CHA.KBOGYA UPANISAD 
there him m { = get, search hr 


i. The attendant, having searched for him, 
came back thinking ‘I could not find him’, 
Janas'rnti said to him, ‘ Well, where 1 the 
knower of Brahman should be searched for, 
there search for him,’ 


[' That is, in a lonely place.] 


f irINt i jfftnfaftfir it <* n 
?ra w«r; w€t II § ii 

-El 0 to a man sitting] 

under a cart grara*j£ eruptions on Chi s) skin 
(and) scratching m near (came and) sat 

(with humility), him g and asked— 

revered sir § are you «grfl t*>: Raikva 
with the cart 5%. eftj well, fellow 3?gq; % yes, I am 
ffa saying this srRnVfl f (he) admitted. S: that ^J?ir 
attendant I have found (him) thinking 

? returned, 

1 a (After searching) he came to a man 
sitting under a cart and scratching eruptions 
on his skin and, sitting near him, asked him, 
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evered sir, are you Raikva with the cart V ’ 
1 ‘Well, fellow, yos, I am he admitted. Thinking 
‘ I have found him the attendant returned. 


SECTION TWO 

% TOwf?r: qfam: T£ mfa 

WT3f 1! ? II 

%mfa qa TOfa 

sj q qfli wt srmr «tt iWngqrar 
ffent * tl 

3 Then (on hearing this) strife: ^WM 0 !; Jana- 
s'ruti Pautrayana*igIH qajilciff^ six hundred cows fhcsfiJJ 
a gold uecklaee (and) a chariot drawn by 

mules, S?t that (wealth) 3J[^ took with him and 
Stfd^iiS § went (to Raikva), him 31*33 5 and 

addressed (thus)— If! 0 Raikva ^fg, 

(here are for you) these six hundred cows 

this gold necklace (and) this chariot 

drawn by mules, (now) revered sir 

the deity whom ^qnf% you worship 

about that deity ^ me srgsirfa instruct ?fr(. 

1-2. On hearing this, Janasmiti Pan tray an a 
took with him six hundred cows, a gold 
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Ciklace, and a chariot drawn by mules and 
went to Eaikva and addressed him thus: * 0 
Eaikva, (here are for you) these six hundred 
cows, this gold necklace, and this chariot drawn 
by mules. Now, revered sir, instruct mo about 
the deity whom you worship.’ 


sg i w> vtegtms ^ rfl^r wg 

TOT mi *rfr- 

^ ti i ii 

TO The other man (Eaikva) ruj 3 him 5 

answered (thus)— 3 ^ Ah (this particle indicates dis¬ 
pleasure) 83 O S’ad r a ?r<-r.^r gold necklace together 
with the chariot ofRfl: ¥1? with the cows rig q* with 
yon let this remain ft ft, 3 thereupon : 5rr*T- 

Jftnas'ruti Pautriiyana gff: G[^ again uguj 
one thousand cows JW* a gold necklace 
a chariot drawn by males gif cl¥H (and his) 
daughter, <l?t nil these took with him and 

SffNssJl 5 went over (to Eaikva). 


3. The other man answered him thus: 'Ah, 
O S'tidra, 1 lot this gold necklace together with 
the chariot and the cows remain witli you,’ 
Thereupon JSnasTuti Pautrayana again took 


- 
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^ : ^jth him one thousand cows, a gold necklace, 
a chariot drawn by mules and his daughter 
and went oyer to Raikva. 


[‘ According to S'rT Sankara and the Brahmas utra 
(l. 8. 84-85) the word 1 S'udiu 1 is to be taken in the- 
etyraologieal sense meaning one who is dissolved with 
sorrow (s'uciJ, dravati) on hearing of the glory of 
Raikva, or one who hastens (to Baikva) because of 
sorrow. Or, it may express displeasure at tins king: 
having come to him for acquiring knowledge through 
gifts only and not through service ; or at his having: 
come with little wealth thus behaving improperly 
like a S'udra. So J&nas'ruti is not S'udra by caste. 
According to S'rl Sankara ho was a Ksatriya king,, 
for he had a Ksattil (charioteer) under him.] 


SW WTO 

ymi m * ii 


aq, To him % (JSnas'ruti) said—% O 

Raikva (here are for you) these one' 

thousand cows 9PTR this gold necklace 8)^ 

this chariot drawn by mules ^1*11 this 
wife apuj, UTg: (and) this village in which ®tT^ 

you reside, (now) revered sir m me SBJSJifa 

please instruct ^frl. 


MLhfftyj. 
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4. Janasrnti said to him: ‘0 Raikva, there 
are for you) these one thousand cows, this 
gold necklace, this chariot drawn by mules, 
this wife, and this village in which yon reside. 
Now, revered sir, please instruct me.' 



mmi ii ^ ii 

wzt II x II 


; 3 E ft££? f t knowing her (that princess) to 
be the portal (for the conveying of know]edge) •, ot* 
holding her face 33R f (Raikva) said—^ 0 H'fidra 
5-sr: all these (wealth) 3|fjl§H yon have brought, 
by this mean's (i.e. the princess) ^ even 
flJlHHfStSJpii: you will make rue talk sffT, in the 

Mahftvrsa country m (the villages) where 33T3 
(Raikva) lived ft f ti^l all those (villages) 
RaikvaparnJl R{R known as 3PR to him [^Tr[tke king 
gave away.] sW to him (the king) & It?? g (Raikva) 
said. 

5. Taking that princess to be the portal for 
the conveying of knowledge,’ Eaikva said, ‘ O 
S'udra, you have brought all these ! Even by 
this means (i.e, the princess) you will make 
me talk.’ The king gave away to him all those 
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villages in the Mahavrsa country known as 
EaikvaparnS, where Baikva lived. Eaikva said, 
to him : 


The ancient rule was that knowledge should be 
imparted to a proper recipient who was a Brahraa- 
ciirin, who gave wealth in return, who was intelligent, 
who had knowledge of the Vedas, who was liked and 
who reciprocated with a different knowledge. Itaikva, 
who was desirous of getting married, welcomed the 
offer of Janas'rot! and imparted the knowledge.] 


SECTION THREE 

TOnT *t?t <rr srfsnOTfiii *rgSfor- 
swtm i! ? ii 

gig; Air gig indeed is the absorber, collector, 

q for when e?fn: a fire goes out 

it is in air that it merges; *(^r when 

the sun sets eg; it is in air that 

it merges; *Rr when the moon ere^ trfSr sets 

qigq. V* it is in air that apStfg it merges. 

I* Air indeed is the absorber.' "For when a 
fire goes out, it is in air that it merges; when 
the sun sets, it is in air that it merges; when 
the moon sets, it is in air that it merges * 
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[* faadxvarga ’ means that which absorbs or gathers 
to itself. Air is to bo meditated upon as haying the 
quality of absorption because it absorbs fire etc. 
After this, Prflria will bo described, so this air is to be 
understood literally, 

“ Ail* is the force causing movement. It js air that 
moves the sun etc., and makes them set. Or, at the 
time of dissolution, the sun etc., of the nature of 
light, get merged in their causal form, namely air. 
Hence air is the absorber.] 

ii \ ii 

When sift); water 33$gwjfi?f dries up iTcf 
it ia in air that it merges; 3ig; air Fg for 

all these 3i®% absorbs. this 

(is the doctrine oi' Sariwurga) witli reference to 
the gods. 

2. v\ lien water dries up, it is in air that it 
merges; for air absorbs all these. This is (the 
doctrine of Sarii varga) with reference to the 
gods. 

•wwn?4 sr mh $r ^rrtfa 
wfa nm sftsf srr^f w, 

ift n i ii 


•W*Sr* 



sjsf Next (is the doctrine of Sathvarga) 

with reference to the body—HI®!: Pnliia, vital breath 
indeed is the absorber. W; one *(=17 when 

sleeps speech TfT in Pr5lna W%fft 

merges; the eye SPR (merges) in Prftpa, 
the car Sieiq; (merges) in Pratia, the mind 
(merges) in Prilna i HW FrSiia % for indeed 
t^R, ail these absorbs ^frT. 

S. Next is (the doctrine of Saihvarga) with 
reference to the body; Prana indeed is the 
absorber. When one sleeps, speech merges in 
Prana, tho eye merges in Prana, the oar merges 
in Prana, the mind merges in Prana ; for Prana, 
indeed, absorbs all these. 

i !i # 3 w! Ah mi 

JTT% 11 V II 

aft Those 3 indeed qaft these gft two W^T? are the 
absorbers—among the gods ^ig: Air, HI^3 

among the Pranas (sense-organs) 3i°l: (and) Prana. 

4. These, indeed, are the two absorbors; 
Air among the gods and Prana among the 
sense-organs. 

<?R&W1T^ mt s f * 

TO* 11 ^ " 
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tl Once upon a time xf S'unalia’s son 

belonging to the Kapi family q and 

Kfiksasena’s son ^fksjSlftciq Abhipratflrin 
while (they) were being served with food sTSi^ a 
celibate student of sacred knowledge begged 

(of them). rPfq a him ?r ^ 3 ; ? they did not give 
(anything). 


5. Ones upon n, time, while Kapeya S'aunaka 
and -Kaksaseni Abhi_pratarin were being served 
with food, a celibate student of sacred know¬ 
ledge begged of them. They did not give him 
anything. 1 


They thought that the student was proud of his 


knowledge, and so they wanted to test him.] 


h ftaf# §1 qq?j ^ 3f?nT 

iTO*r %q^f yfqm- 
ft^pr m mqr 

^rfafer ii ^ ti 


?C He (the Brahmaearin) 5 said—the 
one god %: Prajftpati ^ 3 ?: the four great 

ones 3[*If< swallowed up; H: he gqer?? of the worlds 
^r: is the protector, ssrfcr 0 Kapeya, srffegifct O 
AbhipratSrin qgsff variously qqvfuj who dwells aqhim 
mortals (without discrimination) d 



' e5: ^X 
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do net see. 3JHT for whom % even this (all) 
food (is meant) from him (pKl it *T you have 
withheld. 

6. The Brahmacarin said, ‘ Prajapati, the 
one god swallowed up the four great ones; 1 he 
is the protector of the worlds.’ O Kapeya, () 
Abhipratarin, mortals do not see him who 
dwells variously. Eveu lrom him, for whom 
all this food is meant, you have withheld it. 5 

[‘ Fire and others were swallowed by him in the 
form of air; and speech and others in the form of 
PrAjaa. 

* According to some, this sentence is a question ; 

• Who is he, the one god who has swallowed the four 
great ones ? Who is the protector of the three 
worlds ? ’ 

3 The BrahmaeArin's idea is that he has realized 
the identity of PrAna (i.©., Prajapati) and himself : so 
not to give him is to cheat Prana itself of its due,] 

rtf i tfsuRTO q$ m4m 

5R fawfafcT II ^ It 

^ 3 ? On those (words) reflecting 

$j)sr$ : IiApeya Baunaka SfiqJIFT approached (him and 
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of (ali) gods afifqr the self, 5 JjTR t it of 

0 ^ 

{all tie movable and immovable) beings 5 t s^rTT (and) 
the creator, who has undecaying or golden 

’( teeth, W5: who is the devourer, who is the 

wise one who is himself never eaten, 

(but) who even those who are not food 

®lf?i devours; his R^RR^; magnificence ngr f fUl. 

as immeasurable «?!§; (and hence the knowers) 
describe sf?T such % indeed RURifaR O Brahuiacftrin 
we ^1*1,this sf§] Brahman worship {in 

all the ways) [or R 3 SI I 3Rr; we do not 

meditate on Him ; but on the Supreme Ilrahman] 
him rdSflR, alms, food 3 fl give 3 ft. 


7. Kapeya S'aunaka, reflecting on those 
words, approached him {and said): ‘He who 
is the self of all gods and the creator of all 
beings, 1 who has undecaying teeth, 1 who is the 
devourer, who is the wise one, who is himself 
never eaten (hut) who devours even those who 
are not foud ; * and henco (the knowers) describe 
his magnificence as immeasurable—such, in¬ 
deed, is the Brahman, 0 Brahmacarin, whom 
we worship.’ (Then he asked the servants): 
‘ Give him food.’* 

L 1 During dissolution assuming the form of air ho 
destroys everything and during creation creates lire 
and other deities. During sleep assuming the form 
is 
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of Prana he defrays speech etc.* and at the awaking 
time generates them* 

s Though a destroyer of everything, he never; 
wearies of destruction, 

5 Who cannot be consumed by any one inferior to 
Prajapati. 

4 According to the traditional code Brahmacarma 
and Sazmyasins are entitled to alms in the shape of 
cooked food* Here the Brabmacarm’s superior 
knowledge was tested and found to be excellent and 
food was immediately offered.] 

aw s f sfj# qr a^T 

§** Itt 

hTT^nfr €g^ 

n ^ ¥ n <sr % it «s n 
I) ? II 


cf^ 3 IT Him (Brahmacariu) (they) gave 
(food), 7t % ^ now, these 3f?i} q^ (other) live (air 
etc,) and the other five (Prfkna etc.) ^ 

(together) becoming ten ^ constitute 

the Kit a (dice-cast). therefore (Ls. because 

the number ten applies to both) spa (these) ten mtQ 
(dwelling) in all the ten Quarters arcnj xr$ are 
the food {or Vi rfit) (and these are the onjoyer) 
Krta* ^r V,qf f^R; this Vi rat (of the form of ten 
deities again) is the eater of food (as Krfca),. 
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by him ^«ill all this is perceived, ?fr 
■who thus (i.e. Vayu and Prflna as himself) 

sees 3T?*T by him (also) ¥Rc( all this ?2iJ 
nornpived tlgfs is, sflHTO: (and) an eater of (all) food 
becomes. (Repetition indicates 

end of the meditation). 


8. They gave him food. Now. these five 
and the other five, together becoming ton. 
constitute tho Krta (dice-cast). 1 Therefore (i.e.- 
because the number ten applies to both), these 
ten are tho food or Virat* dwelling in all the 
ten quarters, and these are (the enjoyer) Krta. s 
This Virat, 4 of the form of ten deities, again, is 
the eater of food (as Krta) ; by him all this is 
perceived. He who sees thus, by him also all 
this is perceived,® and he becomes an eater of 
food. 


[' All arc included in Krta (cf. note on 4,1.4); there¬ 
fore tlio full number of Krta is ten (Krta 4 + Treta' 
8+Dyapara 2 +Kali 1=10). Thus Krta itself is tho 
eater or enjoyer, and others are its food. Thus the 
food and the eater of food together are ten. Again, 
Air, Fire, the Sun, the Moon and Water are together 
five and PrSpa, speech, eye, ear and mind are to¬ 
gether five. So their total is ten. Hero also the 
number of enjoyer and the enjoyed together is ten. 
Because of this similarity of number, both the groups 
of ten are identical. That is, Air etc., and Prana 
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'C., arc together Krta. That they are ten can be 
established in another way: Fire, Sun, Moon and 
Water=4, Fire, Sun and Moon = 8, Fire and Sun =2, 
Fire —1 ; Total “10 ; similarly it is to bo understood 
in the case of speech etc. 

s Tn the Veda VirAt (metre) is known as ten- 
lettered ; again it is said in the B'ruti 1 Virat is food 
Therefore iu the beginning because of the similarity 
of numbers, Fire etc. and speech etc. (cf. last part of 
note l) can be proved to be Vi rut; and they can 
easily ho identified with Yinlfc as food, for Fire etc. 
and speech etc. are respectively the food of Air and 
Prana. 

3 Because these who are food as Virat, are them¬ 
selves the eaters as Kytn. 

4 The word Virat is in the feminine gender, singular 
number, so ‘ sa esi’ is put in the original following 
the predicate. 

* The universe is not other than the ten deities. 
So one who sees himself identified with them, sees 
everything ] 


SECTION FOUR 


f srftr# sfsTBr 

asm sprfa ftifHt ^*rc*nf?r tmi 


SatyakFlma ^ once upon a time 
Jabaht’s son (his) mother Jabalft 
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a eelibftite student of sacred 
teacher’s house) I desi re 

fa: of what lineage g 3 ?f%fT am(I) 


%fh. 


X. Once upon a time Satyakama Jabala 
addressed his mother Jabala, ‘ Mother, I desire 
to live the life of a celibate student of sacred, 
knowledge in the teacher's house. Of what 
lineage am 1 ?’ 


m m qjjfaw# 

^ stwt g qrq^qfor 

# 11 X II 


3T She ipn^ to him f tsaiil—afcl my child, 

you *W.*nN: of what lineage sjftf are this 

ajjjT^ I 5 T do not know, I =?| who 

was engaged in many works (and) in attend¬ 

ing on others ^ 3 % in my youth RRJ you got ; 
?T[ having been such I you ajct-rjta: of what 
lineage atftf are this *T ^ could not know, 
f 5 however Jabfilft *0*1 by name am, 

yon £^EElTs Satyakfima SUH named are- fl; that 
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(so yon) Sivtyakama 5113155; Jabilla Gpr only a» 

S^)^r: apfmk (of yourself), 


2. She said to him, ‘My child, I do not 
know of what lineage you are) I, who was. 
engaged in many works and in attending on 
■others, got you in my youth. Having been 
such I could not know of what lineage you are. 
However, I am Jabalii by name and you are 
named Satyakama. So you apeak of yourself.' 
only as Satyakiima Jabala.’ 


sr?HT^rT *iw?rfW*r n ? ti 


?T: He Hari dr u mat's son utciRH of 

Gautama family tr?T went and ^ sa id— 
under you, revered sir SffPRH as a BrahmacHrin 
I desire to live: your venerable self 

{for the same) may I approach 

8. He went to Haridrumata Gautama and 
said, l degiro to live 'under you, revered sir, as 
a Brahmacarin; may I approach your vener¬ 
able self (for the same)?’ 



- wmrfty 
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k% *r£N?w*t% sttot g TjimwqRK 

smift ?rm ?srwrft ^nwr- 

m&n vt s& ii v it 


i§L 


aq. Him gqra 5 asked (Gautama)—^ dear boy 
(lit. mild, good looking—an affectionate term) f^'oTiT: 
of what lineage 3 9?ffl are you 5%. fb he 33r^ I 
replied—^: sir of what lineage 1 3Tf$9 

am TJflU this 3T?H I 3 do not know. fTRTCHtny 
mother 3T2 t. 0^ J asked ; fir she S?T=T#I. replied—’Si^I 
*j| who was engaged in many works 
(and) in attending on others in my youth ?3PX 
you ar<5k got. flf having been such ^5^ I kod. this fjh?f 
do not know *JSCt5h of what lineage you 8?t% are, 
S 1 ?H; I g however 5|sraT J aba la sfl(r by name ejffff 
am, you fUTT'tW: Satyakama »tttt named srfy are 
sit; sir a: so 3?^ J Satyakama 

Jabfila stf^g am ffrl. 


4. Gautama asked him, ' Dear boy, of what 
lineage are you?’ He replied, ‘Sir, X do not 
know of what lineage I am. I asked my mother;’ 
she replied, “ I, who was engaged in many 
works and in attending on others, got you in 
my youth. Having been such I could not know 
of what lineage you are. However, I am Jabala 
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>y name and you axe named SatyakSma. 
six, I am Satvakama JabiUa,’ 





^ s’ ?rp?r?>Ti sfet trq-tnfrsT 

^RRWRT ^JJTO ITT 

?rr ^fw?rm^TR srrci$#ro#. 

h t sr^r hRw <tt 727 n^u 

fft wzi 11 v 11 


Jo him 3-=jr^5f g Raid (the teacher)—one 
Who is not a Brahma** ^ thus (such frank and 
truthful words) fag* fcn speak * not afgft can : 
t3ear boy - Sft’R the sacrificial fuel agp bring] 
yon 3q ^* 1 sb all initiate (as a Brahinacarin), 
from truth W3?rrr; (for) you have not deviated f%. 
3^. him TOftlT haring initiated f^Riq; of loan apre;. 
^ (and) weak 3g:5Mr: four hundred ni; cows 
(he) sorted out and 3^r9 said—Sifrq dear boy gqr; 
them follow ^f%. clT: them W hile 

he was driving towards (the forest) «gpi (Sntyakflma) 
said till it is one thousand q eqqHq I shall 

not return S: ho SMq. for a long time, many 
yeat ' 8 5 lived away, 51T: they (cows) when 

°no thousand 9*%: had increased to. 
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5. Tho teacher said to him, ' No one who is 
not a Brahman a can speak thus. Dear boy, 
bring the sacrificial fuel, T shall initiate you as 
a Brahmaearin, for you have not deviated from 
truth.’ Having initiated him, he sorted out 
four hundred lean and weak cows and said, 
‘ Dear boy, follow them.’ While he was driving 
them towards tho forest Saityakama said, ' I 
shall not return till it is one thousand.’ He 
lived away for a long time, till they had 
increased to one thousand. 


SECTION FIVE 

SRTOTO? $f?r 

% mm *n#r* w. ?r 

? II 

W Then the bull him 3?vg-qj? 5 address¬ 

ed 'EJ^f^vTR ^ Batyakilriia (predation of the vowel 
for calling) ?fd thus. (yes) revered sir 

thus sifdgyr^ ? (he) responded. gltsj dear bey a 

thousand HUH; we have reached, 3; us 3TNI%3q 
to tho bouse of the teacher take. 

1. Then the hull* addressed him thus, 
J Satyakiima 1 ’ * Yes, revered sir’,. thus he 
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'esponded. “Dear boy, wo have readied a 
fcliotisand, take ns to the house of the teacher. 


r Air, the deity of the qtiarters became pleased 
with Satyakama because of his faith anti austerity 
and entered into the body of the bull to help 
him.] 


t 'Tit smoftfa st% $ 

ffars ur^r f^wr *nWl f^T ^f^rr 

mwmmm i! h 11 


3 You 3^1'JT: of Brahman about one foot, one- 
fourth 3 Jet me instruct also. revered 

sir % me please instruct ?ftt. clW to him 35}R 
? said (the bull)—eastern the quarter 3S3r 
is one part, one-fotirth, Sfi)sft western the quarter* 

is one part, ^^TWf southern fiftr the quarter W&l 
is one part, northern f^f the quarter «F,3T is 

one part. «1«T dear boy qi?; this ^ indeed of 
Brahman consisting of four parts 

the Radiant *fm named 'TP?: is one foot. 


2. 1 Let me instruct you about one foot of 

Brahman also.’ ‘ Please instruct me, revered, 
sir.’ (The bull) said to him, ‘ The eastern 
quarter is one part, the western quarter is 011 & 






OHS.NDOGYA UPANIRAD 


part, the southern quarter Is one part, the 
northern quarter is one part. This indeed, 
dear hoy, is one foot of Brahman, consisting o 
four parts, named the Radiant. 


vt q qr? zmi 

f n q*? 

aqmt ii * n <w*r? 

ii ii 


q: Who 5T§lvj; of Brahman qcUj; this stgs^esq; 
consisting of four parts ’TfSOSL one foot thus 
fqjig knows and the Radiant as 3qf¥^ 

meditates on it, he Sffeqg E?t% in this world 
H^rsiqi*!. radiant vr% becomes. *f; tJfHJ 

qr^q. qqg fqgrg, sj^srarg $% ^trcI, aiimas ? the 

radiant regions 3?qf?r wins. 


3. 1 He who knows this one foot of Brahman 

consisting of four parts thus, and meditates on 
it as the Radiant, becomes radiant in this 
world. He who knows this one foot of Brahman 
consisting of four parts thus, and meditates on 
it as the Radiant, wins the radiant regions (in 
the next world). 
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SECTION SIX 



TO& <?u ^%frr h * m stTOwt- 
wajpm m wfir TO ^TOrfafTTO^ 



3|fR: Fire I you of one foot (of Brahman) 

will tel ?f%, R: ho {Satyafc&nia) at dawn 

of the next day mi the cows gdrove 

towards (the teacher's house), ar=? (at the place) 
whore, when «TF: those cows ^T3IH towards evening 
3lf5wi3* came together there, then 3T r ffq the fire 
having kindled m\ the cows having 

penned the (sacrificial) fuel 3Tprr*r having 

hud on mft; behind the fire 5U^ sat 

down facing the east near (the fire and the cows), 

!• * Fire will tell you of one foot of Brahman/ 

At dawn of the next day he drove the cows 
towards the teacher’s house. Towards evening, 
at the place whore those cows came together, 
he kindled the fire there, penned the cows, laid 
on fuel and sat down near them behind the 
lire, facing the east. 


TOto? # vm % 

II ^ II 
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siffTi The lire gq him addressed 

Satyakama ?frf. uesf: yes, revered sir ffh g 

(he) responded. 


2. The fire addressed him, ‘ Satyakama !" 
‘Yes, revered sir \ he responded, 

t <TT5; asrrjftft ?r% ft 

T&l Sg?: t tft^T qrft 

snSTHts^^R II ? II 


Dear boy ?f you B$F: of Brahman about 
one foot let me instruct ^fh. revered 

sir ^ me srsftg please instruct ?fcf. fTF^ to him 33T*r 
* (the Arc) said—ffirfl the earth ^ST is one part, 
3T ? cir^q the sky is one part, 3jt; heaven 3>55r is 
one part, SgS; (and) the ocean $3r is one part. 
dear boy, tpf: this % indeed of Brahman 

consisting of four parts the Endless qw 

named is one foot. 


3. ‘Dear boy, let me instruct you about one 
foot of Brahman.’ ‘ Please instruct me, revered 
sir.’ (The fire) said to him, ‘ The earth is one 
part, the sky is one part, heaven is one part, 
and the ocean is one part. 1 This indeed, dear 
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is on© foot of Brahman, consisting of 
parts, named tho Endless. 

[' Fire itself exists as the earth etc. So it instruct¬ 
ed Satyakama about itself j 

Q q <TT? 5T^oftsq5f*” 

'TTT 

II V II # TO ^1 H * 'I 

q; Who R^IR thus ftgIR, knows and STp't: of 
Brahman RclR this consisting of four parts 

one foot 6TSF331R Endless |fcl as OTIfr! meditates 
on it, 3: be ©ifCTRftfo in this world 3WJ33TR endless 
becomes. 9; R9R RjTR RflR c flRR 

aRSflqTR 991^1, 5 the endless 

(imdecaying) regions ^frT wins. 

4 , ‘ He who knows this one foot of Brahman 

consisting of four parts thus, and meditates on 
it as the Endless, becomes endless 1 in this 
world. He who knows this one foot of 
Brahman consisting of four parts thus, and 
meditates on it as the Endless, wins the endless 
(undecaying) regions. 

t 1 That is, he will have an unbroken progeny,] 



fou r 
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SECTION SEVEN 




mi *r f m srfimw 
tRT^K m *TR ^^%W*r[ 1 TT*T 

^■TO«r *rf*mnrT*r qHr^r: * re%ft^ nign 


SG: The swan, (Rest as in 4. C. 1.)' 


1, ‘The swan 1 will tell you of ouo foot of 
Brahman.’ At dawn of the next day, he drove 
the cows towards the teacher’s house. To¬ 
wards evening, at the place where the cows 
came together, he kindled the fire there, penned 
the cows, laid on fuel and sat down near them 
behind the fire facing the east. 

t 1 The swan here represents the sun, for they have 
the common qualities of whiteness and moving in 
the sky. As the meditation is on the effulgence, it 
becomes clear that the swan is the sun.] 

3 * ?f?r 

w ffa % ii ^ ii 

fj=(: The swan ilew (to him) and 5lfl, him 

^3^1^ addressed Satyakama yes, 

revered sir $fr! 5 (he) responded. 


2. The swan flew to him and addressed him, 
1 Satyakama ! ’ ‘ Yes, revered sir he responded. 
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qr? siqmr^t % 


wiM iflfr itarerfir: qr^r qrar 
q*sr fq^pq&q % sfaq =qg<^: qtfft stsnn> 
^frt«*n5TT*T ti ? ii 


^rif Dear boy ^[ you 351*1: of Brahman about 
one foot B3Tf&I let me instruct f fa. revered sir 

^ me a^tg please instruct ^fa. to him ^jpa § 
(the swan) said—3Tf*I: fire ^3T is one part, fj4: the 
sun $ar is one part, the moon is one part, 
(and) lightning 3i55r is one part, dear boy 
qq; this a indeed slfg'JJ; of Brahman consist¬ 

ing of four parts ir?: is one foot 5=i|'lfcl^I^ the Efful¬ 
gent fJW named, 

8. * Dear boy, let me instruct you about oner 

foot of Brahman,’ ‘ Please instruct mo rever¬ 
ed sir.’ (The swan) said to him, * Fire is one 
part, the sun is one part, the moon is one part, 
and lightning is one part. This indeed, dear 
boy, is one foot of Brahman, consisting of four 
parts, named the Effulgent. 

h qr? mmt sqtfa- 

sqrfogqT^ 3qqf<T 

% 5tai9*ft q qiq w) 

^tfdRTf^qr^ ii v ii m*v wsi ti ® n 




Who thus knows and of Brah¬ 
man this ^ consisting of four parts gr^Jj 
on© foot sqtfcisgtn Effulgent ?% as 3l[fcT meditates, 
ft: he in this world wfifStWlFi effulgent 

*15% becomes. 9; fag'3. *gpi; r^J* stgsTPiq tn**j; 
•*4Rwi* f% Sift3, f. atel* the effulgent 

regions (of the sun, the moon, etc.,) wins (in 
the next world). 

4. ‘He who knows this one foot of Brahman 
consisting of four parts thus, and meditates on 
it as the Effulgent, becomes effulgent in this 
world. Ho who knows this one foot of Brah¬ 
man consisting of four parts thus, and medi¬ 
tates on it as the Effulgent, wins the effulgent 
regions (of the sun, the moon, etc ,, in the next 
world). 

SECTION EIGHT 

sr f *rt arftjsnpm- 

m wfa art 

rrr tost srftwro mt&i st^ftqfa^r nm 

ng: Madgu, aquatic bird. (Beat as in 4. G. 1.) 

1. ‘Madgu 1 will tell you of one foot of 
Brahman.’ At dawn of the next day, he drove 
19 
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uno co wh towards oua njuiuuur s jioilssb. j,ow»tuo 
evening at the place where the cows cam.' 
together, he kindled the fire there, penned the ‘ 
cows, laid on fuel and sab down near them 
behind the fire facing the east. 


[* Madgu is a variety of the diver-bird. Because 
of its connection with water, it stands for Prflpa ; for • 
the existence of life-breath in the body depends o:< 
water.] 

# % imi 

t?5; Tbo Madge bird flew (to him) and 

cTH. him appp:^ addressed Satyak&roa 

*1*1=1; yes, revered sir ffa siRtgirr 3 ! I (he) responded. 

2. The Madgu bird flew to him and address¬ 
ed him, ‘ Satyakama! ’ ‘Yes, revered sir,’ he 
responded. 

%m*> 'TT? 51% * 

5cpr^rf%f?r sfare *rm: wm *r§i ^ aftt 

q;^r *h: ^ t vvrt 

ii ? it 


gtf q Dear boy % you 6 fgW* of Brahman one 
foot let mo instruct ^frf, Covered sir it 
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pi Base instruct p-r, atflf to him 5 (the 
Madgit bird) said—aioT; Prilna is ono part, 
the eye «f, 3 r is one part, l?hni tlie ear ia.one part, 
r,ff - (aud) the mind is one part. tit«? dear boy q*?; 
this A indeed g^crt; of Brahman ^3^3; consisting of 
four parts <?r?: is one foot qrcATOft the Repository, 
possessing an abode or a support fFU? named. 

■I. Dear boy, let me instruct you about 
one foot of lirahman.’ ‘ Pleaso instruct ine, 
revered sir.’ (The Madgu bird) said to him] 

* Prana is one part, the eye is one part, the ear 
is one part, and tho mind is one part. This 
indeed, dear boy, is one foot of Brahman, con¬ 
sisting of four parts, named the Repository . 1 ’ 

[' Tho Repository (abode) here is the mind, for the 
mind is tho support or repository of the experiences 
presented through all the organs.] 

* v ^W 1 <TT^ STfrq atftqRPT- 

qrfrrgTO 3TBTrR?T^f??f§T% ? 

*? fqgKajrrs^ qr^ 

srPTtRfTf^qr# it * II ^JStr: WZi II ^ 1) 

%: Who q-nj thus knows and- sgj'JT: of 

Brahman qcTJJ this ^ 3 ^ 3 ^ consisting of four parts 
one foot *nw?tH4T3, the, Repository as 
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<SL 


itates on it, ft: he in this world 

3jr j .H*HTrt repository (i.e. with proper abode) fHF) 
becomes. 3: ftgR -4SF1 tmq Tl^H W j m- 

ssrr^ ? cT 3PW&, ST^cH^: 8 ?s|F?,F£ the repository (i.e. 
extensive) regions spjftf wins (in the next world). 


4. * He who knows this one foo tof Brahman 

consisting oL' four parts thus, and meditates 
on it as the Repository, becomes repository 
(i.e. with proper abode) in this world. He 
who knows this one foot of Brahman consisting 
of four parts thus, and meditates on it as tho 
Repository, wins the repository (i.e. extensive) 
regions (in the next world).’ 


SECTION NINE 

stn ?rsn$iw5 *r*r*ra? 

sfo npif ?fcT % II ? H 

epvhUj’-Jq; The house of tho teacher sjri g (Satya- 
kfima) reached. the teacher Ffxj him tfwj-Ji? 

addressed fiSTFTU Satyakfima ?fd. nug; yes, revered 
sir % (he) responded. 

1. Satyakilraa reached the house of tho 
teacher. The teacher addressed him, ‘ Safcyu- 
kania! ’ ‘Yes, revered sir,’ ho responded. 
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W?W ' . ^ 

% sr>q *tvRt m 5 

q^vq ; irfemil qiRK'&r $ TO 

ii \ it 


Dear boy «iT^ri a knowcr of Brahman 
-?3 like wfa you shine indeed; %: 3 who is it that 
f3T you WJSKITh has instructed sfa. afa»$ % (Satya- 
toft) assured (him) than men 3^5 other 

{people) f'3. *pnn*^ you, revered sir 3 bufctrg yourself 
% to me sPU?£ would expound it $'3 I wish. 


2, 4 Dear boy, you shine like a kuower of 
Drab manwho is it that has instructed yon ?’ 2 
Saiyakamo, assured him, ‘People other than 
men. But I wish, revered sir, that you would 
expound it to me. 


[' A knower of Brahman is externally appraised by 
the clarity of his perception, cheerful countenance, 
freedom from anxiety, and contentment born of 
success in bis endeavour, 

■ “The particle ‘nu’ in the question of the teacher 
suggests the teacher’s suspicion that Satyakflmamight 
have been drawn away by another teacher. So he 
reassured the teacher that his confidence in him was 
so grcaL that no other human preceptor would dare 
to instruct him who was by allegiance bound to 
Gautama Hfiridrumata.] 


- toHtzrpy. 
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. . ”§L 

frfem wfag $ h 

fora 4 Hn 4 Ri n ? 11 sm 


hwj 


JjF^i I! ^ II 


From teachers like your venerable 
self indeed 5t gm ft I have heard definitely that 
@jT^l*lia; (directly) from one’s own teacher 5 H* alone 
ftftai learnt fJ|«l the knowledge m ost bene¬ 

ficial snqftl becomes fftt, him qa* q* the same 
thing (the knowledge given by tho deities) 331^ f 
(the teacher) taught; f and from this 
nothing ifara was omitted ?fa. =itaPT sffT (The 1 
repetition indicates the end of this doctrine). 

H. ‘I have definitely heard from persona 
like your venerable self that the ku owl edge 
directly learnt from one’s own teach or becomes 
moat beneficial.’ The teacher taught him the 
game thing, 1 and nothing was omitted from 
this—yea, nothing was omitted. 

Tho same doctrine with sixteen parts and four 
feet, and its result,] 


SECTION TEN 

vflrctergt ’ % % *r?w% «n*r& 

SJU^gsTTH OT % H $ 






for Upakrtsala ififiqaraR: KamaJa’s 

sou | ej once a poo a time 3TPI& with 

Satynk&ma Jtibalu the life of a Brahmacilrin 

*jWB Jived. ^ff^T for twelve years his 
fires qftspjK § (he) tended. 3 : % he (Satyakama) 
a^WHfc 3f?tHTfefii for other disciples, students Mff&Rf 
performed tho ceremony of completing studies and 
returning home fifi, § for him (Upakoeala) ^ (but) 
only ■* ?tr did not perform the ceremony. 


1. Once upon a time Upakos&la Kamalayana 
lived with Satyakiima Jabala the life of a 
Brahmacarin. He tended his fires for twelve 
years. Satyakama performed for other disci¬ 
ples the ceremony of completing studies and 
returping home, hut did not perform the 
ceremony for Upakosala. 

witm # sr^^ifr 
*crfNr c^Tsnri qfmt^aOTT rfa 
11 ^ 11 


ST’tff The wife (of the teacher) aij to him 33M 
said—%fp has undergone'severe austerities agpsrfl 
(this) Brahmacarin the fives $$311, properly 


****#>. 


[4- 

fires Wf you flf 
(go that) may not blame 3p-*T him SSffl you 
should teach ?f?t. cl?$ him auV? without instruct¬ 
ing nq | but Jl-qra!«* (the teacher) went away on a 
journey. 

2, The wife of tho teacher said to him: 

• This Brahmacarin has undergone severe 
austerities and has tended the fires properly; 
you should teach him so that the fires may 
not blame you.’ But the teacher went away 
on a journey without instructing him. 1 

[i Tbe wife of Satyaklrna was struck by the 
dutifulness of Upakosahi and tried to persuade her 
husband to instruct him on the doctrine he was 
desirous of acquiring. She was anxious that Upa- 
kosala who was devoted to the fires must be enabled 
to return home satisfied and that Satyaldma should 
not be blamed by tho fires for his remissuess. But 
Satyafcatnn, who bad unfaltering faith fn the deity 
who was worshipped in the fire, was confident that 
Upakosala will be directly instructed by the fire, as 
ee himself had been instructed in his early life by 
the fire which was pleased with his virtues. So ho 
left borne without instructing Upakosala.] 

*r % 5*TTfa^RT%j 3T& STiR- 
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sfldci; (and) has tended, the 




WVtrjr* 


<SL 
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tot TOT?w*nfaf*n srftsprfsfeT 
^rftwii*fiRi ii ? ti 

5 Ho (XJpakosala) SBifau through mental 
sufferings to fust began, 3T r: 3I*l flrnr the 

wife of the teacher Ft^ to him 33l^r Baid— 

O Rrahmacfirin do eat; ft);*! g why H arc?f% are 
you not eating sfi. B; he f replied— 3tft«*^ ;j$i 
in this (very ordinary and disappointed) man (i.o. 
myself) fl'RT-SKS'Jrt; running in various directions 
these many $W: (there are) desires, 
of mental sufferings sridU^: full sjfctf I am ; *f 3T 
(so) I shall not eat ?Rt. 

ii. Through mental sufferings Upakosala 
began to fast. The wife of the teacher said to 
him, ‘0 Brahmacarin, do oat; why are you 
not eating ? 1 He replied, 1 In this (very ordi¬ 
nary and disappointed) man (i.o. myself) there 
are many desires running in various directions; 

J am full of mental Bufferings; 1 so 1 shall 
not eat.' 

[ Unfulfilled desires are always the causes of 
■worry and sorrow—worry to find out the means of 
fulfilling them and sorrow at not getting them ful¬ 
filled.] 





CHANDOGYA UPANI^AD 

are vw fw *: 

qwO^iTT^ Jmqrwra nft lift *vnl afi t 
*sr ii v ti 

■ a?9 f . Thereupon wn«; the fires aijf^ said among 
themselves—has undergone severe austerities- 
jfjppft (this) Bmhrafieurin properly «js us g4- 

^l^^ (ancl) has tended, well, come him 

let us instruct sfa. to him g (they then) 

said—SOT: Prana (life-breath) SRJJ is Brahman 
Ka (joy) is Brahman Kb a (Akfts'a, ether) 
is Brahman 5 %, 

4. Thereupon the fires 1 said among them¬ 
selves, ‘ This Brahmaofirin lias undergone 
severe austerities and has tended us properly;; 
come, let ns instruct him.' They then said to- 
him, ‘Prana (life) is Brahman, Ka (joy) is- 
Brahman, Kha (ether) is Brahman,’ 

f 1 The Gilrbapatya, AnvSbiiryapacana and Ahavamya- 
fires.] 

H ffaH fcsTHTOf WWl m % ^ J 

h n * fo'srrctfrft & 

11 << n # wzi 11 n 
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B; He said i understand 

that M*!: Ptftna W<p is Brahman g but ^ w ^ ^ 
Ka and Kha 3 I do not understand ffcL ?t 

they 3>3: ? said—*??! what sire indeed is Ka, Urt 
that tpr even is Kba ; m (and) what %% indeed 
W{ is Kba, that ^ even is Ka thus 3?^ 

him ^ about Prana (he, Brahman) 

^ and its AMs'a (he, the Akfiift'a within the heart 
related to it) % (then the iires) instructed* 


Sl 


5. He said, £ I understand that Prana is 
Brahman ; but .1 do not understand Ka and 
Kba/ 1 Tliejr said, £ What is Ka, even that is 
Kha; and what is Kha, even that is Ka* sl 
Then the fires instructed him about Prana 
(Brahman) and the AkSs'a within the heart 
related to it, 3 


[‘The life of a man depends on Pr&iia; so it can 
be understood that Prana is Brahman, But the 
pleasure denoted by the term Ka is perishable and 
bom of sense-objects. The ether also, which is 
denoted by the term Kha, is something inanimate. 
So bow could Ka and Kba be Brahman? But the 
deities stale this, and hence it cannot be wrong. So 
he said he could nob understand, 

K The pleasure centred in Akfts'a* not the ordinary 
pleasure, and the Jfckas'a as the centre of happiness, 
not the physical AkEis'a, are to bo meditated upon* 
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Kba qualifying Ka limits 1 pleasure ’ to unworldly 
ones; and Ka qualifying Kha limits AkSs'a to the 
non-physical. So by thus making each word qualify 
the other, the sentence indicates that the non-physi¬ 
cal A kits’a, endowed with the quality of unworldly 
happiness, (i.e. the causal Brahman) is to be meditat¬ 


ed upon. 

* The Akfls'a within the heart endowed svifch the 
quality of happiness, and related to PrSna i.e. 
Brahman as cause related with Brahman as elicet is 
to be meditated upon. Because of its relation with 
Brahman as tbe Akftsfa within the heart, the Prftpa 
in the heart also is Brahman.] 


SECTION ELEVEN 

11 K 1! 

Then n:£'SP. the Garhapatya fire him 
sigsi^TR 5 instructed—earth etfJT: fire aisti food, 
snftsr: (and) the sun %fh (are my bodies, forms). 
in the sun 21: who this g5«k the person && 
is seen «: he I sift*! am ; S: he ^ indeed 315*1, 
1 srftq am ?frt. 
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1. Then the Garlifbpatva fire* instructed 
him 3 : ' Earth, fire, food and the sun (are my 
forms). The person who is seen in the sun, 
I am he, I an ho, indeed.* 


[‘ This is the householder's fire. It hums in the 
fireplace day and night. During the performance of 
sacrifices the wife has a seat near this fire and in the 
particular sacrifice known as Isti the wife offers 
special oblations in this fire. Twice a day AbavanTya 
fire is taken from the Gilrhapatya fire, and while per¬ 
forming Agnihotra, the milk for the oblation is 
heated in Gilrhapatya and offered in Ahavanlya. In 
Vedic sacrifices, such as Dars'apflrnamasa, oblations 
for the gods are poured into the Ahavanlya. 

* Earlier, the three fires instructed Upakosala 
jointly about the knowledge of Brahman, Now they 
are instructing him separately about themselves. 

3 The earth and food are of the nature of some 
thing to be eaten, to he onjoyed. But both the sun 
and the fire are eaters, riyeners and illuminators. 
So both of them are identical and they are the 
onjoyers of both earth and food. To show that the 
connection between the fire and the sun is not 
figurative, the repetition has been made, This is to 
be understood afterwards also,] 


EM 


sr n mow 




q ; Who t£cTSJ, tins (Gflrhapatya) thas (divided 
M food and eater) ftgi*. knows and 311# meditates 
on (it), he qWfSlIH sinful acts destroys, 

wins the region (of fire), 9^*1 full length 

of life h,fci reaches, gloriously lives; 8??q 

(aud) his descendants 3 never perish, 

diminish, q: who tfffflt it ^ thus f3fS TS t knows and 
meditates cm (it) WJ we fiJ* him 3?fM % «t% 
in this world q 3t$ and in that (the next) 

world aiigarfl: protect. 


2, ‘ Ho who knows it thus and meditates on 

it, destroys sinful acts, wins the region (of 
fire), reaches the full length of life, lives 
gloriously, and his descendants never perish. 
"VYe protect him in this world and in the next 
who knows it thus and meditates on it. 


SECTION TWELVE 

are f^ft 

*r ii ? u 



*" s < 



UHANDOGVA UPANISAI) 


Then the Auvftharyaptieanu fire 

<i.e. Daksinflgui) him § instructed— 


WT: water f^5T; the quarters fflffwfai the stars qra^r: 
the moon ffa (are my forms). in the moon g; 

who tf'J: this 35T: (ho person S543 is seen fl: he sr§H 
£ am, ho T£r indeed 3T§q I sffpi* am SRT. 


1. Thou the AhvahAryapacana fire 1 instruct¬ 
ed him: ‘Water, tiie quarters,, the stars , and 
the moon (are my forms). The person who is 
seon in the moon, 1 am he, 3 1 am he, indeed. 


\} The sacrificial gifts of food that the priests get 
in the I?ti sacrifice is called Anvfihiirya. And as 
that food is prepared in tho Daksinflgni, it is called 
An vflh&ryapacanu. At the end of the sacrifice tho 
priests eat that food. Dakaimlgni is the fire of the 
forefathers {matins). 

The fire and the. inoon are both luminous and 
both are connected with food; therefore they are 
identical. The stars are the objects of enjoyment of 
the moon ; and water is like the food of Dak^inagni as 
it creates food—so the stars and water are both food. 
Another name of Anv flhflry apacana is Dnk^inagni; 
the moon goes to the southern side and gets related 
to the southern quarter—for this reason also they 
are identical. The clarified butter that is heated in 
Daksinflgni in Dars'apurnamiVsa sacrifice, goes to the 
moon and turns into food; in this way also the 
moon is connected with food,] 
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qiqf?qr ## 

rt^fn ^tttot^swtj 

q q ^qTsffq^s? 
qqqq TqgT^TT^ II '< II 5TT$ 


For word-by-word meaning see 4. 11. 2. 

2 , • He who knows it thus and meditates on 

it, destroys sinful acts, wins the region (of tire), 
reaches the full length of life, lives gloriously, 
and his descendants never perish. "Wo protect 
him in this world and in the next who knows 
it thus and moditates on it.’ 


SECTION THIRTEEN 

3T*f fqqmqirfaTSJJOTS TO ^CTSlSTt 

frgft 3 ^ 

q qqifqtqtfa H i II 

314 Then WW'ifa: the Abavanlya lire trfltj him 
5 instructed—HT 7 !: Prftija ilife-breath) 

Atias'a ?ft: heaven (tiod) lightning *‘3 

(are ray four forms). in the lightning **: who 

this the person is seen fF: tie aifTR 1 

s^q am, be qq indeed aif* I aa *'«■ 


***** 


■ ®° E Wx 

Si\ 
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Then the Ahavaniya fire instructed him , 
4 Prana, Akas'a, heaven, and lightning (are my 
forms). The person who is seen in the light¬ 
ning, I am he; 1 I am he, indeed* 

[ ! The Ahavaniya fire and lightning are both lumi¬ 
nous; bo they are identical. The unseen result that 
accrues from oblations performed in the AhavanTya 
fire becomes heaven. And lightning exists related 
to Akfts'a; therefore Ahavaniya and lightning are 
enjoyed by heaven and Akfts'a, Ahavaniya is the 
fire of the gods* (cf. note on 4.11.1 }] 

*r it qrq^qT 

qq rt q <T*fM 

ti x ll fft we- n ii 

For word-by-word meaning see 4.11.2. 

2. ‘He who knows it thus and meditates 
on it, destroys sinful acts, wins the region 
(of lire), reaches the full length of life, 
lives gloriously, and his descendants never 
perish. We protect him in this world and in 
the next w'ho knows it thus and meditates 
on it.’ 
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^ ^<T#FRTr to 
^toPFtl ^ *rfc[ ^ton^PTW TOn^^WHRf" 
s^tofafcto* fft II ? 11 

g They (the flees) 3^: ? said—St»f clear boy 
3WIH55 O Upakosala 5) to you (are revealed) ^T this 
a^ilct-fsisil knowledge about us (i.e. of the fires) 
SftfFtfeflT ^ and the knowledge of the Atman (selty > 
the teacher § but % you the way 

will tell (4.15.8) ffcl, BTfq his 3^14: teacher aUSRIff ? 
came back. 317*14: the teacher Wj; him 3*3*1* 
addressed Upakosala ?f<1. 

1. The fires said. ‘ 0 Upakosala, dear boy, 
to you (are revealed) this knowledge of the 
fires and the knowledge of the Atman; but the 
teacher will tell you the way,’ His teacher 
came back. The teacher addressed him 
' Upakosala ! ’ 

W # % *Ta to W 'St*i % 
$ toto 

ft 3 to to 11 \ h 
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Yes, revered sir § (he) responded, 

fltrq dear hoy ft your g^g_ face of a knower 

of Brahman ^ like (that) wrfft shines ; 3S: g who is 
it that mi you STgfl^Tra has instructed ffcT. *fl: sir AT 
me^i: *j who s}gf5T r >i|!^ should instruct (he said), 
here erefegl (he) concealed the truth f* as it were. 
»Fnj for this reason (it is that) SPaikit; though they 
were (formerly) otherwise ?i} they (the fires) ftsfrr: 
are now this wise so saying in this matter 
at the (part played by the) fires 3?Wj^t (he) 
hinted, fitefll dear boy 3 you f%(£ 3 what fit! indeed 
arlfxH; did they tell ?Fct. 


2. ‘Yes, ravered sir,’he responded. ‘Dear 
boy, your face shines like that of a knower 
of Brahman ; who is it that has instructed 
you ? ’ ‘ Who should instruct me sir? ’ said he. 
Here he concealed the truth, as it were. ‘ Dor 
this reason it is that though they were 
(formerly) otherwise they are now this wise.’ 
So saying, he hinted at the (part played by the) 
fires in this matter. 1 1 What did they tell you, 
dear boy ? ’ 

[* * The fires were shining before, but because of 
your coming, they seem afraid and trembling \ saying 
this he pointed out the fires as his instructors. 
Dpakosala also was afraid ; so his behaviour should 
be construed as fear and not as concealment of the 
truth. That is why ' as it were ’ has been used.) 





3 & q«n 

1 tpptffafgr <?ri m * f*m ffa 

81^3 % *HW^( 3r% ffaH II ? II ffsf 


mfoti WVi II t* II 


5 ^q This %fh thus affafr § (hp) acknowledged, 
deaf boy 3 you a'l^lH.about the regions pE3 only 
(they) have told ; I 3 but 3 you 33; that 
(the object of your desire i.e. Brahman) s^nffT shall 
tell. spb just as <j5T.WSl3t to the lotus-leaf 3119; water 
q fSjjstjs^t does not cling *^*1 so also to him 

who knows (Brahman) thus 9WJJ. ovii «4 deed (sin) 
H does not cling WO* revered, sir $ mo 

please instruct (further) ^fcl, 3?ft to him 331^ § 
said (the teacher). 

3 ‘ This?’ thus ho acknowledged. ‘ Dear 

hoy, they have told you about the regions 
.only; but I shall tell you the object of your 
desire (i.e. Brahman). 1 Just as water does not 
cling to fcho lotus-leaf, so also sin does not 
cling to him who knows Brahman thus/ 
« Revered sir, please instruct me further/ 
(The teacher) said to him : 

[* Though the fires spoke about the Atman, they 
did not speak elaborately,'nor did they speak about 
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meditation etc., for spiritual practice ; I shall tell you 
that also.] 


SECTION FIFTEEN 

*r ^sftrfor p^t em qq 
^qT%cT^rr*n?qim£§ft err 

rcrsift TrM qq uni 

3?%fh In the eye *T: who this qf§q: the person 
*PW is seen qq : he 3fft*n is the At man ? 

said (the teacher). this 3T^H is the immortal’ 

the fearless; ijlct this £T?t is Brahman 
hence into this (the eye) even if' 

m clarified butter 31 or water * 

one sprinkles to the: edges goes away* 

1. 1 This person who is seen iu the eye, 1 h.O: 

is the Atman \ said the teacher; ‘this is the 
immortal, the fearless, This is Brahman* 
Hence, even if one sprinkles clarified butter or 
water into the eye, it goes away to the edges. 3 

V He is the seer behind the power of sight. (Br. 

7. 18* 4. 3. 28; Cb 8. 7, 4.) 

1 The passage is interpreted to convey the tbint- 
leasness of the person dwelling in the eye* The eye 
in which he dwells is itself uncontaminated by what 




ilo 
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is poured into it as is a lotus-leaf, because what is 
poured flows away along the lashes. If the dwelling 
place is thus untaintable, the person dwelling therein 


must have to bo so all the more.l 


Him #T£j[TO: the uniter or centre of blessings 
%fh as (the knowers of Brahman) call; 

all blessings, lovely things TH m him 

3?f+WlPc5 come together. 3 : who thus (as I 
aD1 en dowed with the quality of samyadvfima ’) % 

knows swlftl SWifa all blessings in him 
coin© together. 

* The knowers of Brahman call him as the 
centre of blessings; for all blessings come 
together in him. 1 Ail blessings come together 
in him who knows thus. 

[i rjjjfg Brahman is to be meditated upon as the 
centre of all blessings.] 


<r*r 3 ^ srmt't^ ft s'fifrr mifk 
^ ^ % H } 11 


tret: ne 5 again is the b ringer or vehicle of 
blessings; qq: he % for Wlfftl Wljfa all blessings, the 
results of virtuous actions flqftt lords it over or 





s,\ 

fyl CHSNDOGYA upanisad 

y 

tbirriea (to the creatures) a?; (he) who thus %<[ 
knows (it) sraffa mwfo all blessings sf«rfa carries. 

3. 1 He, again, is fcko vehicle of blessings; 
for he carries all blessings.’ Ho who knows it 
thus carries all blessings. 

[ That is, he lords it over and presents or carries 
to all living beings the results of their righteous 
deeds, in due accordance with their piety, in the 
shape of Dharxna, merit, pertaining to the Self. The 
root ni means taking ’ or 1 carrying’-] 

<TT 3T <r* >Tmfa ft tflfs sjflsj JTTft 

eWg eftij mfit ^ ^ h * ii 

He 3 ^-again is the bringer or vehicle 

of light; Xf$: he f? for in all the regions aqf% 

shines (as t he sim, the moon, fire, etc.)* m (he) who 
thus % knows (it) in all the regions 

shines. 

4, 'He, again, is the vehicle of light; 1 for 
h© shines in all the regions. He who knows it 
thus shines in all the regions. 

I 1 Another Quality is prescribed for meditation. 
He who carries or causes to get Bh&ma or lumi¬ 
nosity; is Bhfima-nl (Mu. 2, 2. 10),] 
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qsn^Tf^^r^ 4 * 

^ ; ?m\ tit^t- 

5HH*! asm **fa 

sif^fw?rT f4 m^*n^ M ^ u 

ffo sr»s: u ?'a u 

3 *>j Now ai^WT,, for such persons JR3 ^ whether 
sffsuq; the cremation rites are .performed, 

*, f, or not, *f%i?, to light (the deity identiiiying 
himself with light) t# indeed tifttenfeT they go, 
ajfSpt; from light @15: to the day, m<: froin the day 
siTIIHWitjHiC to the bright fortnight, 
from the bright fortnight SR *3 tg-iR to sis months 
daring which 3?? towards tho north ^ (the sun) 
rises «R to those,'11^1; from the months 4*?&l 
to the year, SlrtK'Rfroni the year SIlf^RUto the son, 
STffeRR from the sun to the moon, 1?5g?T: 

from the moon fljgpn to the lightning, rbl (existing) 
there fKfR them afflict who is other than human *!; 
3^1: a person Brahman (Hiranyagarbha) ogqfe 

(comes and) causes to realise. 11: this is tho 

path of the gods, a>11*1: (and) the path to Brahman. 
P5R hv this (path) S'cmUTHT: those who go 5^ this 
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human afR&j to the 'whirlpool 3 do not 

*T 8?J3d f 3 (Repetition indicates the end 


return 
of the meditation) 


5, ‘Now 1 , as for such persons, whether the 
-cremation rites are performed or not,* they go 
to light; 3 from light to the day; from the day 
to the bright fortnight; from the bright 
fortnight to those six months during which 
(the buh) rises towards the north; from the 
months to the year; from the year to the sun; 
from the sun to the moon; from the moon to 
the lightning, (Prom the region of Brahman) 
a person, who is other than human* (comes and) 
causes them, existing there, to realise Brahman. 4 
This is the path of the gods and the path to 
Brahman. Those who go by this path do not 
return to this* human whirlpool—yea, they do 
not return. 1 

[ l The path which is to be taken by the aspirant 
who is devoted to meditations and practices described 
;aboYe follows now. 

3 Here the idea is to praise the meditation and not 
to deprecate the funeral rites* The scripture itself 
cannot blame or show tho futility of any of its own 
injunctions. This indifference to rites is only to 
point out the importance of the particular topic 
rfleall with Here it has been said that through the 
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performance of rites the boo! is neither helped nor 
retarded in its progress to perfection (B?. 4. 4. 28). 

a That is, they are absorbed in the deities of light, 
day, months, etc* 

1 That is, the Brabtoan in Satyaloka and not the- 
highest principle of the Upanisads, Parabrahman or 
Paramatman. For, realization of ft does not require- 
traversing a path or reaching a goal outside one s. 
own self.- (of. Mu. 8. 2. 8-9 ; Oh. 6.10. 1.) 

‘The word ‘this’ indicates that they will not, 
ret urn in this cycle; but may come in another cycle. 

It is to bo noted that though the result of medita¬ 
tion of those who go to the Brahma!oka gets- 
exhausted, they become liberated through His grace- 
and never come back. But those who. instead of 
meditation on God, perform the spiritual disciplines 
like the knowledge of the live fires, Asfvamedha 
sacrifice, or strict Brahnmcarya, go to the Brahma- 
loka, but come back at the end of the cycle (Br. bfl- 
I, 8. 10; 4. 4. 22).] 


SECTION SIXTEEN 

^ m ^ \ nw 

11 ? if 

q; Who this g# blows (i.e. air) he ? 
indeed is the sacrifice; ? he moving along 
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this all pnriftm* m (mil) because 
he moving along this ail Jffifd purifies * 
therefore tj*: TR he 3$: is the sacrifice. of 
this (sacrifice) $T*f; ^ mind ^ and speech are 
tJje two paths. 


1, He 1 who blows (ho. air) ia indeed the 
sacrifice; 52 he, moving along, purifies all this.® 
And because moving along he purifies all this r 
ho is the sacrifice. Mind and speech are the 
two paths of this sacrifice, 4 


[ A In the previous section the path to Br&hmaloka 
has been indicated; now the way of getting the 
result of the sacrifice is described. At the time of 
the meditation mentioned above, silence is to be 
observed; otherwise the mind may be restless and 
the result may not be achieved. Similarly here also 
the Brahman priest wilt he asked to observe silence. 
So there is a relation between these two sections. 

a The air is active, sacrifice also involves action ; 
hence the air is sacrifice. It is said io another S'rnti 
passage* 1 Air itself is the initiation of the sacrifice, air 
is the substratum/ 

3 A moving thing like air or water is pure and it 
purifies also. 

* The progress of the sacrifice is conceived a& 
depending on two paths, viz. mind and speech. The 
activity of mind and speech preceded by the move¬ 
ment of the breath brings about the order of the 
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Sacrifice, that is to say, the sequence of the items of 
the sacrifice is correctly maintained by the thoughts 
in the mind and the utterance of speech. Thus 
Pr&na, which is a form of air that is pure and moving, 
becomes the sacrifice which purifies.] 


«rcm *n^tfer swr 

qfbnsffmqT 3 ?gr 11 ^ 11 

Sp^fRjfo *fcfK ^mrfrf *T 

|%?r Tfarat fa*i^nr 5 *r 

■$i\ ftwpf q^wr^ft^rfer h 

m <nqt*n^r*fk ti ? II 


m\: Of these two (paths) one (La. the 

way as mind) the Brahman priest W^TT with 
the (discriminating) niind embellishes, iX$\ 

Hotr f Adhvaryu, Udgrbtr ar^cftTH the 

other (he, the way as speech) 31 with speech 
embellish], OTTfi^ after the 

Pnltaramwaka (the morning recitation) is com¬ 
menced 33 qf^jjjftw: w (and) before the Paridha- 
rfiyii (Bk) is begun (if) the Brahman priest 

(engaged in embellishing the mind) speaks out 

(breaking silence), (then) only one 

path (viz, speech) he embellishes a^^iclU and 
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t& other (viz, inind) is injured, discontinued, gqr 


just as trepti^ a man with one leg 35f>l walking- eff or 
*1%^ with one wheel moving, resting 

W: a chariot fa^fcT suffers injury Tpuj bo also 3{^ 
of this one U; that (defective) 33: sacrifice $cqjf| 
suffers injury, is destroyed. the sacrifico 

3?g when suffers injury 33fHH; the sacrificer 
(also) f*;sqfh suffers injury, g; he fgi (for) having 
completed the (defeotivo) sacrifice qTfair«| a worse 
sinner becomes. 


2*8. One of these two paths, the Brahman 
priest embellishes with the mind. The Hotr, 
Adhvaryu and Udgatr priests' 1 embellish the 
other with speech. After' the Pr&taranuvaka 
(the morning recitation) is commenced, and 
before the ParidhanlyS Kk is begun, if the 
Brahman priest speaks out {breaking silence), 
then he embellishes only one path (viz, speech) 
and the other is injured. Just as a man 
walking with one leg, or a chariot moving with 
one wheel suffers injury, so also that sacri¬ 
fice of this one suffers injury, and when the 
sacrifice suffers injury, the sacrificer also 
suffers injury, For having completed the 
(defective) sacrifice, ho becomes a worse sinner, 

t 1 Four types of priests are employed in the Soma 
sacrifice : (a) The Brahman priest; he knows all the 



chAndogya upanisad 


<9t 


three Vedas and is engaged is superintending the 
sacrifice. His three assistants are—Erftlunapft- 
cchamsT, AgnJdhra, and Potr. (b) Hotr ; his duty is 
to recite the Ilk-mantras in the sacrifice. His three 
assistants are—Mai tr Avar nna, AcchAvAka, and Grfi- 
vastut. (c) Adhvaryu; he pours the oblation by 
reciting the Yajus-mantras. He prepares things for 
oblations also. His assistants are—Prastotr, Prati- 
hartr, and Sub rah many a. The total number of 
priests is sixteen. From this description, it is seen 
that for the Brahman priest the thinking function 
is more necessary than speaking out; while others 
recite the Mantras. It is said in the Aitareya 
Brahmana (25.9): 1 The Brahman priest is the physi¬ 
cian of the sacrifice ... ■ So if there is any defect 

in reciting from Ilk, Sitm an, Yu jus or any unknown 
Mantra, then the priests inform the Brahman priest. 
Arid he, if there is any defect in reciting from Ilk. 
will perform Horua with the Mantra Bhuh in Gilrba- 
patya; if from Yajus, with the Mantra Bhuvah in 
Agntdbrjya (DaksirAgni) ; if from Saman, with the 
Mantra Svah in Ahavanlya ; if for unknown reason 
or from all types of Mantras, with the Mantra 
Bhuh-Bhuvah-Svah in Abavanlya.' 

Thus the Brahman priest is the physician of the 
sacrifice, for he treats the wounds of the sacrifice.] 


11*11 
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HRTCFfa OTFftt after the Prataranuvaka. 
is commenced qffonsfafol: 3U (and) before tbe Pari- 
dhiinryg (ilk) is begun g|3f the Brahmanpriest ^ 
‘®(if) does not break his silence; [eg then] 

3* both the paths are embellished; 

Si^riCr *T and neither one is injured. 


4. But, after the Prataranuvaka is com¬ 
menced and before the Paridhaulya, Rk is begun, 
if the Brahman priest does not break his silence 
then both the paths are embellished; and 
neither one is injured. 


fgT iimi 

iftt <1*3? wzt II II 


*fur (And) just as 3*mid a man with both the legs 
walking, =tr or ?«?; a chariot SUftfllJj; 
with both the wheels 6 rt* 1R moving sf?if?ig% remains 
intact, so also Si^ of this one t?; that V®; the 
sacrifice sfafrlgfrl remains intact. u§ij^ sftfrlg;?n^ 3 ?g 
if the aacriiice remains intact 3f3SuFf: the sacrifice? 

(also) remains intact, fi: he ?gl by perform¬ 
ing the sacrifice groat srefer becomes. 
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And just as a man walking with both the 
legs, or a chariot moving with both the 
wheels, remains intact, so also the sacrifice of 
this one remains intact* If the sacrifice 
remains intact, the sacrificer also remains 
intact* He becomes 1 great by performing the 
sacrifice. 1 


t 1 The superiority of ft sacrifice which is intact in 
ail parts over the one which is defective in any of its 
elements is shown hero and also the method by 
which the defective sacrifice is made good.] 


SECTION SEVENTEEN 

tfk yfarn ft*! ii ? n 

Prftjgpati (El i raijy agarbbft) sst*$r^ an the 
worlds siwnq^ brooded, awwisnsriH, gqjq; from 
them thus brooded upon fflH, (their) essences 
(he) extracted—from the earth anaq fire, 
from the shy air. f?=T; (and) from 

heaven the sun. 

1, Projapati 1 brooded on tlio worlds. From 
them thus brooded upon, bo extracted their 
essences: fire from the earth, air from the'sky, 
and the suu from heaven, 






*W»Kfr 
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t Silence has been e&jomofi for the Brabman 
priest; when this duty fails or when the functions of 
the other priests fail* the expiation is to be perform¬ 
ed and that consists in the offering of Yyuhrti Homa. 
This is now being prescribed,] 

*r ormf^rir eraMMMi* 

mrmfe'l mpnf^n* mi 


fl: He (Prajapati) (THT: these fcT9; three Sfagf: on 
deities brooded. {TOiTfiTRUl rfTOTi^ From them 

thus brooded upon WR (their) essences 3Tf§tf (he) 
extracted—from tire *W: the Bks, from 
air the Yajus-mantras, aiTf^fR, (and) from the 
sun ■htrm the SAmans. 


2. He brooded on these three deities. From 
them thus brooded upon, he extracted their 
essences : the Rks from fire, the Yajus-mantras 
from air, and tho Samans from the sun. 1 


[ ] That is, they received the three Vedas {Aitareya 
Brakmava 23. 7 ),] 

% fq-^nOh^TT^T^cqq^ijqT 

srrw: ii hi 
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sfl- He tTfrin fsFOTH on the three Vedas 
brooded; fNqraroi: fl ’om thoni thus bf°oded 

lipo n (their) essences (he) extracted ; fcv&fe 
from the Rks *£ Bfuih %Ki, from the Yajus- 

mantras gg; BhuvaVi €Ttf«i; (and) from the 

S&mans Svaii 


3. He brooded on the three Vedas. From 
them thus brooded upon, be extracted their 
essences: Bhuh from the Rks, Bhuvah from 
the Yajus-mautras, and Svah from the Samans. 1 

['Thus the three Vyahrtis (syllables), Bhfth, 
Bhuvah, Svn.li, are the essence of all regions, all 
deities, and all Vedas.] 

sfpsNf wrwfa II V II 

^ Therefore ^ which (the sacrifice) on 

account of the Rks (if) becomes injured, is 

rendered defective, iji *3T5f 'Bhuh Svftba’ 3 fa (then 
with the Mantra) ht|^ in the Garbapatya fire 
(the Brahman priest) should offer an oblation, 
5fy?mh of the Rks T[g verily through the essence 
spiTH of the Rks through the virility T^iq; 

in respect of the Rks of the sacrifice fafiSR. the 
injury, defect Sff, thus he makes good. 
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Therefore if the sacrifice is rendered 



defective on account of the Rks, then with the 
Mantra I>huh Svahfi. (the Brahman priest) 
should offer an oblation in the Giirhapatya 
fire. 1 Thus verily, through the essence of the 
lilts, through the virility of the Eks, he makes 

good the injury of the sacrifice in respect 
of the Kks, 

[‘ This is the expiation for the defect paused by 
the mistake of the Hoti priest-. After this, the 
expiation for Adlmu'yu and Udgiitr priests also will 
be prescribed (of. note on 4. 16. 2). The Brahman 
priest rectifies the defects by offering three oblations 
to the three fires, ft may be that the defects are 
corrected through the power of his knowledge.] 

fcftr ii \m 

ejK( And if jjbjs; on account of the Yajus 
(the sacrifice) is rendered defective g-7: sgr?r 1 Bhuvah 
Svaha |Tff (then with the Mantra) in the 

Diiksinagni (the Brahman priest) should offer 

an oblation. of the Yajus-mantras trg verily 

through the essence Siqrq; • of the Yajus-mantras 
through the virility in respect of the 
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a j os- manfcrae *)ffW of the sacrifice the injury 

?IcH thus (he) makes good. 


<§L 


5. And if the sacrifice is rendered defective 
on account of the Yajus, then with the Mantra 
* Bhnvah Svaha (the Brahman priest) should 
offer an oblation in the Daksinagni, Thus 
verily, through the essence of the Yajus- 
mantras, through the virility of the Yajus- 
mantras, he makes good the injury of the 
sacrifice in respeot of the Yajus-mantrass. 


II VH 


&i«j And if 3TgcT: on account of the Samans 
(the sacrifice) is rendered defective Bt: Rf§f 
‘ Svah Svilha’ (then with the Mantra) 
in the Ahavanlya fire C tte Brahman priest) 

should offer an oblation. °i the Simana ^ 

verily through the essence of the Sftmans 

through the virility iu respect o f the 

Banians of the sacrifice the injury 

thus ( he ) good* 


6. And if the sacrifice is rendered defective 
on account of the Samans, then with tho 
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tra ( Svah Svfiha (the Brahman priest) 
should offer an oblation in the Ahavaniya fire. 
Thus verily, through the essence of the Simians, 
through the virility of the Samans, he makes 
good the injury of the sacrifice in respect of 
the Samans. 


tot* 

t&Hh * i ^rr vrt, zjs 

wrr ti « n 

<C^f sfrsHTirraT 

#far % *ri w 

m\ wth n t u 

ga. q*tT just as assnta with salt § 3 ^ gold. § 3 <fa 
with gold ? 5 icTff silver, l^tcH with silver ^3 tin, SjgutF 
"with tin lead, with lead ir °n, Slip 

with iron wood, ^ 4 ®!! with leather ^15 wood 
one would join—even so tpl& staMR. 
of these regions (earth, sky, heaven), a-ilSIf 1 ! 
of these deities (Fire, Air, Sun) s?^r; si^T: 
of these three Vedas ^W®T through the virility 
of the sacrifice the injury does (the 

Brahman priest) make good, '^3 where 
knowing thus 5 T^PT a Brahman priest there is 
tJ 3 : that sacrifice is healed § 3 indeed. 


WUtfJrfly 
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7-8. Just as one would join gold with salt, 
silver with gold, tin with silver, lead with tin, 
iron with lead, wood with iron, and wood with 
leather, even so does (the Brahman priest) 


make good the injury of the sacrifice through 
the virility of these regions, of these deities, 
and of the three Vedas. Shat sacrifice indeed 
is healed where there is a Brahman priest 
knowing thus. 1 


[’Restoration to health or proper condition ie» 
accomplished variously according to tho object 
treated. The Upaniyad gives the names of various, 
agencies used for soldering various pieces of metal 
or joining wooden articles. Just as these are done 
by an expert so also the defects in a sacrifice are 
removed by the doctoring of a Brahman priest.] 


qr* I ?T 

g src <r*n srsim^p-n 
li A II 


q=j Where knowing thus STfJir (there is) a. 

Brahman priest Tnf; that 33: sacrifice 
inclined to the north (the cause of attaining the 
northern solstice) indeedis. owing 

thus 3*3 ? I it is in reference to the Brahman 

priest that this *m (there is) song— m: aiW* 






whjenoe-sO'evnr (the sacrifice) comes back (he* 

from whatever part of the actions of the priests the 
sacrifice is rendered defect ive) rT^ 3rf, thither verily 
does (the Brahman priest) go (to remedy). 

9. That sacrifice indeed becomes inclined to 
the north, where there is a Brahman priest 
knowing thus. It is in reference to the 
Brahman priest knowing thus that there is 
this song 1 : 1 Whence-so-ever the sacrifice comes 
hack, thither verily does the Brahman priest 
go (to remedy)/ 

[ l Gat ha is that which is written in the metre 
other than the metres like G&yatrT etc. It is said in 
the Pifitfctta Hfltra (8. l) also that what is not men¬ 
tioned in the 1 treatise on metre \ and yet i& used is 
called * Gfitba \ It is written in Aitareya Arariyaha 
(7. 18) that Itk and other Mantras are eternal 
whereas Gatha is a human composition*] 

sTfir ^ ^*r#r- 

frfhr li ll 

fm snCTs wz\ ll n $f?r 

ll v is 

31ST The mare pqT atrfSftgftr a«!I just ns (the 
mare) protects the sol fliers, even so] silent 
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ly is the priest (who) <(* the Brahm 

priest soldiers, the people engaged in rituals 

erf+K^rRi protects. who knows thus ? I verily 

the Brahman priest STSTi^ the sacrifice JfStrit'TH 
the sacrifice! - ^f<=T? ? C SSfc^vii 'l and nil the priests Sifu- 
?\=I% protects. rpfUlfk hence him who knows 

thus trq only stSU^JI. as a Brahman priest $3% one 
should appoint; ^ not one who does not 

know thus. (Ami-ftoL ST (Repetition indicates the 
end of the chapter). 


10. Just as the mare protects (the soldier), 
even so the silent Brahman priest is the only 
priest who protects the people engaged in 
rituals. The Brahman priest who knows thus 
verily protects the sacrifice, the sacrificer, and 
all the priests. Hence one should appoint as 
a Brahman priest only him who knows thus, 
not one who does not know thus—yea, not one 


who does not know thus. 




CHAPTER FIVE 


SECTION ONE 

%3| if % 

%*? wrth stmt fR %s? n 3 it 

5^ Om. *T: (he) who $ 3 Terily 3%^ ?f fcka eldest 
210*1, 3 and the best ^3[ knows ^g; ^ fchf, eldest 
£r3: ^ and the best ? ^ surely becomes. SJF*T: 
Prrma (is) 3TW indeed ^g: =3 the eldest Mg; ^ and 
the best¬ 
ir Om. Verily, 1 he who knows the eldest 
iiud the best, surely becomes the eldest and the 
best. 3 Prana is indeed the eldest 3 and the best 
<of the organs). 

[ It has been shown earlier that the Northern 
Path flows from the worship of Brahman with 
'qualities. Now in this fifth chapter will be describ¬ 
ed how the same Path is to be obtained by the 
householder knowing the doctrine of the five fires, 
tuid also by such celibate ascetics as are imbued 
with faith and are engaged in practising austerity. 
After this Will be described the Southern Path 
which falls to the lot of those who merely perform 
rites without meditation and without the knowledge 
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of the philosophy underlying them. Then again, a 
third Piith will be described which is more painful,, 
the way of the ordinary Worldly people. Tho 
purpose of describing these is to create dis passion 
towards the world, which is a part of the spiritual 


discipline for the realization of Brahman. 

2 Earlier (in 4. 3. 8 etc.) tho superiority of Prapa- 
has been mentioned. How PrSpa is superior to the 
others (speech etc.), is now being stated ; and tho 
qualities constituting superiority etc. are being, 
prescribed for meditation. 

» Before the functioning of other organs is mani¬ 
fest in the child in the womb, the child grows 
thiough the functioning of Prana; hence PrfUta is- 
the eldest, (of. By. 6. 1. and Pras'na 2. 4.)] 


qt % I M M % wraf 
wm n * n 


q: (He) who S % verily sffagq, the richest, the pre¬ 
eminent 3r* knows among his own people 

qfqg: % the richest sflsffa becomes. ^ speech 
indeed is the richest. 


2 . Verily, he who knows the richest, becomes; 
the richest among his own people. Speech is. 
indeed tho richest. 1 

[i He who commands speech becomes rich enough 
to live comfortably or lie can defeat his opponent.] 
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srftsgfaru? ^"fogT it ? it 

|j{ (Ho) who ^ ^ verily the stable basis ^ 

knows ^ |l this world ^ afl d 

that (the next) Slf!rfcfl% g becomes stabilised, 
the eye 3R indeed SjfcRT is the stable basis. 

3. Verily, ho who knows the stable basis, 
becomes stabilized in this world and in the 
next. The eye is indeed the stable basis. 1 

I 1 When a man sees with his eyes, then alone can 
be remain stable on even as well as uneven ground.] 

*fr % *1 wd % ax wm ^ %t«j 
qnjror m H x m 

aj; (He) who 5 I verily prosperity, attain¬ 

ment knows for him *WT: (all) desires ^ 
(both) divine 3 and human § prosper, 

are attained. the ear 31* indeed 9WC is- 

prosperity, 

4. Verily, he who knows prosperity, attains 
all desires, both divine and human. The eat* 
is indeed prosperity. 1 

[‘The Vedic knowledge is transmitted through 
hearing and memorization, hence the importance of 
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the ear in learning. After the study of the V 
the rites enjoined in them are performed 
desires are achieved.] 


x ti II << II 

(He) who f ^ verily abode, support 

knows id Iff of his people abode *R% 

becomes. *PK the mind g % indeed 3JT3cTdq 
is the abode. 

5. Verily, he who knows the abode, becomes 
the abode of his people. The mind is indeed 
the abode/ 

[* Abode of the organs and objects, it is the mind 
that is the abode or support of all those objects that 
are presented in the form of percept ions by the 
senses to be experienced by the enjoyer* Jtva.] 

m x wn 3Tf^*r% 

%rFrc»Mer ll \ 11 


9*3 ? Now, once STO the Pranas (the live senses) 
—I iWjjis^ superior am, eipj I 

superior 3?%T am (saying) about their 

personal superiority disputed (among them¬ 

selves). 
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Now* once the five senses 1 disputed 


nong themselves about their personal superior- 
y, saying 4 1 am superior/ * I am superior. 1 ;i 


V Pranas here stand for the senses presided over 
by Fire and other deities. They are the different 
physical forms of the vital force. 

* Compare this parable with Br. 6. 1. 7-14, Pras'na 
2. 3^ and Kausl, 3. B .] 


$ f *n«m sr^mrfir m 

qft*R f6t qr%rpr- 

m tf *5 ^ II « II 


% Those ajoiT: senses the father S^frqftq; 

Praj&pati ^ appfoachod and 33: ? said (to him)— 
revered sir s : amongst us who Mg: is the 
best ff?i. ftra. to them 5^ g (he) replied — at: 
amongst you MfeJH, 3^*% on whose departure 
the body <Tlftig?RJJ at its worst %% as it were sstfl 
would appear, amongst you 9: ho ^g; is the best 

7. Those senses approached the father 
Prajapati and said to him, ‘ Revered sir, who is 
tho best amongst us? * He replied, ‘ He amongst 
you is the best on whose departure the body 
would appear its worst, 1 as it were,’ 
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[ l The body is bad enough even when man is alive, 
and when he dies, the body becomes still worse—an 
untouchable corpse.] 


? m ii ^ it 


«T That ^ speech' a^Wfl % departed. ST it 
a year Htl^l staying out catne back and 
3 ^ asked—331 without me S*PJ. how aftfsjSH 

to live 3RT^ff have you been able jfcf. (the others 
replied) a»«lT just like 3SST: the dumb a*^: though 
not Speaking aifo (yet) with breath 9FI?S: living, 
breathing, qgn with tbe eye 95^1^: seeing, «fi«T 
with the ear »Jprap?t: hearing, fl'^I with the mind 
syigrfl: thinking thus ?fcT, ^ (at this} speech 
If entered (the body), 

8. Speech departed. Staying a year out, it 
came back and asked, ‘ How have you been able 
to live without mo?’ (The others replied,) 
‘Just like the dumb, though not speaking, yet 
living with the breath, seeing with the eye, 
hearing with the ear, and thinking with the 
mind.’ (At this) speech entered (the body). 
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astern i *fN 

tort? mm: 

SHfa STRT rp^l «?FT?rft 

wthm *rfWra f ^|i tt ^ !l 

«tF^!I: The blind, stq^fT: though not seeing 

Speaking sjt^r with the organ of speacb. (Rest as in 

5 . 1 . 8 .) 

y. The eye departed. Staying a year out, it 
came bach and asked, * How have you been 
able to live without me?’ ‘ Just like the blind, 
though not seeing, yet living with the breath, 
speaking with the organ of speech, hearing 
with the ear, and thinking with the mind.’ 
At this the eye entered the body. 


(mm (tar 

wmsitf w qfarT 

mm: ?T^T TORiqgqT '^Tqmt 

fFKNftfo irfq^T f It ? 0 !! 

The deaf, though not hearing. 

(Rest as in 5. 1. 8.) 

10. The ear departed. Staying a year oat, 
it came back and asked, * How have you been 
able to live without me?* ‘ Just like the deaf, 
though not hearing, yet living with the breath, 



speaking with the organ of speech, seeing with 
the eye, and thinking with the mind,’ At this 
the ear entered the body. 


astro* ih»i 

Jtaftfajftfti «m roi «rasra: 
s?iit?a: into roi ronwiRT sttoh 

a ro n ?? n 

«n 5 SI; Infants awTO: without developed minds, 
(Rest as in 3. 1. 8,) 

11, The mind departed. Staying a year out 
it came back and asked, ‘ Eow have you been 
able to live without me'?’ 'Just like infants 
without developed minds, yet living with the 
breath, speaking with the organ of speech, 
seeing with the eve, and hearing with the |ar/ 
At this the mind entered the body. 

m % sfoFfopsr w 

ifrarftftft ii ii 

gp, % Then 9; that SIR?: the Prana sfasfifipR as was 
about to depart a horse of mettle mi as Wt5T- 

the pegs to which it is tethered would 

upvoot, ^ thus STOE^the other senses 



N*»r*y 
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■ an to it (they all thou) 

and $ 3 ; f said —0 revered air be (our lord), 
you A; amongst us ^ 0 ; the best a*Rf are ; AT 
do nob depart (from the body) |R[, 

J.iS, Then, as the Prana was about to depart, 
it uprooted the other souses just as a horse of 
mettle would uproot the pegs to which it is 
tethered. They all then came to it and said, 

0 revered six', be our lord, you are the best 
amongst us; do nob depart from the body.’ 1 

[' lb is not possible for any of the senses to leave 
the body thus. The allegory only shows how a 
man can reason out, for the purpose of meditation, 
which is the greatest organ.] 

aw hi fnuro Off tfwisfw w agf«st- 
«ftwr 'hr sgww fff sfftgrfar * 
tfHttn ?? II 

3i*I Then speech tpn to that one (Prana) 
®w 5 said- 3 ?^ I qfj; just as the richest (i.e. 
endowed with its quality) aiftsf am, you (also) 
^ 1 ® the same manner (or endowed with its quality) 
the richest 3f% are ?%. m then %ig: the eye 
(fAq. to that one 33(^1 g said—3|’q I unjust as lifcsr 
the stable basis aift* am, SB* you (also) cTFf in the 
same manner J)frT 8 T tho stable basis are 
32 
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13. Then speech said to that one, ‘ Just as I 
am the richest, in the same maimer 1 are yon 
also the richest.’ Then the eye said to that 
one, 1 Just as I am the stable basis, in the same 
manner are you also the stable basis.’ 


t 1 The term ' tat’ ( = that) may be taken as an 
adverb; the sense being that 1 the Quality of 
richness is reaily due to and belongs to yourself, 
and it was itt sheer ignorance that I regarded it as 
mine The same interpretation may be applied also 
to the others (eye, our, mind, etc.).] 


¥ *rc & 

it '<'* II 


31g Then lifcffli the ear to that one a^rsr % 

said— I *Rt just as QPlel prosperity 9)f?JT am, 
you (also) ficl, in the same manner pros¬ 

perity 91 Rt are ?%. aiq then (?«T: the mind ipq, 
to that one 33FT § said—3TiR X *Jc[ just as gntKWI. 
the abode am, Y 01 - 1 (also) flit. in the same 

manner 3!T*T5Tfltt; the abode srf& are 


14. Then the ear said to that one, - Just as 
I am prosperity, 1 in the same manner are you 
also prosperity.’ Then the mind said to that 
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‘ Just as I am the abode, in the sn 
manner are yon also the abode.’ 

[ l That is, endowed with that quality.] 

h % fNft * ^&*fq- * siifaifa h hw tfr- 
?rqfi[ u ii ^t% *m: ^rici it ? ii 


5% As organs of speech verily *T STRAPS 
(people) do not call (them), fr nor as eyes, 

?T nor as ears ( ^ nor as minds. fU^T: Pranas 

aa (but) only they call (them); 511*1; the 

Prana indeed f? for tjyuft gsjffSl all these vrefd is. 

15. Verily, people do not call them as organs 
of speech, nor as eyes, nor aa ears, nor as 
minds. 1 But they call them only as Pranas j for 
the Prana indeed is all these.* 

[ L If the senses were subordinate to their functions 
they would have been referred to by their functions 
only; but we have the names of the senses separate 
from the functions, such ay ear, eye, etc, 

2 The Prana as Hiranyagarbba or the cosmic 
Being exists in three forms, namely, AdbyEltma, 
Adhibhfita and Adhidaiva, He is the presiding 
deity of the five senses of perception (ear, skin, eye, 
tongue and nose) as Direction, Air, Slid, Varuria 
and A's'vins; and also of the five senses of aotion 
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(speech, hand, leg, evacuating organ and generative 
organ) as Agni, Indra. Vismi, Mitra and Prajapati i 
and of the mind, as Moon. In this way he dominates 
the subjective and the objective woilds.J 


SECTION TWO 


3 itaro ft its* vfwfafcrcm 

an Vff'TH't ftfW 

% mit * % *r ftwseft 

ii < ii 


g; He (the Praia) 5 asked—Tt my ejaij food 

f^'what will be *Rr. WW«l: «W#IW: even 

(the food) of dogs and birds hff whatever 

there is here ®f: S replied (the senses). m inai 
ij (whatever is eaten) all that of Ana (PrAi.ia) 
is the food. 3|sf: ‘ Ana ’ S 3 indeed the name 
H^eW. is evident. tpH-ftft for him who knows thus 
(himself as existing in all things and as Prana, the 
cater of all. food) *\ faSR nothing StM** that is not 
food (cf. By. 1. S. IS.) *wfa 3 % there is 


1. He (the Prana) asked, ‘What will bo my 
food?’ 1 * Whatever there is here, even (the 
food) of dogs and birds replied the senses. 
Whatever is eaten, all that is the food of Ana. 
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The name ' Ana ’ indeed is self-evident. For 
him who knows thus there is nothing that is 
not food.’ 

[■ To look upon all food as particularly belonging 
to Prana is a subordinate injunction of Prana-vidyS. 

a The root ‘ an* means movement. Prapa consists 
of movement, hence the word 1 Ana ' derived from 
that root is the distinct name of PrAna. Different 
prefixes to ‘ Ana ’ bring out different kinds of activity 
(viz. Prana, Apana, Vyfinn-, etc.). Hero it is prescrib¬ 
ed that meditation is to be done cm Prana with the 
idea that * everything is the food of Pr&pa and Prana 
is the eater or eojoyer of all this Such a worship¬ 
per becomes the soul of all and eats ail food.] 

H ft ^ TTSt # 

* mk mu 


He 33F=! § asked—what il my 
garment MfqeaifJr will be SIR: water $f?| 3?g; g 
replied (the senses).^ cTftjjci; therefore ^ indeed 
#SF«PcT: those who are about to eat 3<?ctf(T. (both) 
before (eating) and after it (Pr5na) 

with water they cover, olothe. <WT: 

•of clothes 5W)pi: g the obtainer t^fcT (Prana or such 
a knower) becomes, g does not remain 

naked, obtains upper garments. 
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2. Ho ' asked, • What- will be ray garments ? 

* Water replied the senses. Therefore, indeed, 
those who are about to eat, cover it, both 
before and after, with water.® (He who knows 
thus) becomes the obtainer of clothes and of 
upper® garments/ 


[' Meditation on Tram as the garment is being 
eDjoinod as subsidiary to Prrtna-vidyA 

3 Tho sipping of water covers PrSna and takes the 
piece of its clothing. 

3 Literally, ‘does not remain naked’. As by 
obtaining clothing he would naturally cease to be 
naked, this phrase should be understood to mean 
that he is supplied with the Upper garment also. 

1 The meditation on Prana is to he done looking 
upon the two ’ aoaraanas ” (sipping of water)—that 
are prescribed in the scriptures for purification, 
before and. after 1 eating—as tLe clothes and the 
upper garment oE Prana.] 


ifrp$ tmsT'mrqt- 
srdfe: qsRrrcifo ii ? u 


37 ^ 5 This (doctrine of Prana) HSf'F'iH: Satya- 
kama 3513155: Jabala j^lTSTWR the sod. of 'Vyiigkrapada 
to Gos'ruti imparted and said— 

S^jq to a dry stump even *lf% if 
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a’Tt'f. (anyone) should' impart, (then) in it 

Sira!: branches 5tr3TO(, would shoot ip certainly, q55'?trfr 
(and) leaves adtg: would sprout ?fff. 

3. Satyaltama Jabtila imparted this (doctrine 
of Prana) bo Gos'ruti, the sou of 'V'yaghrapada, 
and said, 1 If anyone should impart this even 
to a dry stamp, then branches would certainly 
shoot and loaves would sprout from it.’ 1 

[‘ The same idea occurs iu By. 6. 8. 12 J 


’iff ^feTrrfrT^rmW’TWT ^%??T 

qWr*npm *p-i 

^gPT |f5TT 

I! V II 

3i*T Next if greatness fanfipicl. (that 
knower of PriUia) desires to attain 9Wr3T?9[*ff>l on the 
new moon day (tifchi) (then) having conse¬ 

crated himself qWbn^nj; Uift on the full moon night 
^-syfq-iT^ of all herbs ipqij the mash (in a 

vessel) of curd and honey stir up and then 

%fgT*l 53T?I fcivali a to the eldest and the best ’ 
ffer (with the Mantra) sjiy) into the hire aira^i^Bf (on 
the spot) prescribed for offerings grgT offer an 
oblation and SFITcin what remains attached to the 
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ladle (shaped like a Camasa vessel) 
mash (pot) 3?^^ (he) should throw. 




4, Next, 1 if that lmower of Prana desires to 
attain greatness/ then having consecrated 
himself 5 on the bow moon day, he should, on 
the full moon night, stir up in a vessel* of 
curd and honey the mash of all herbs/ and 
then offer an oblation into the fire* on the 
spot prescribed for offerings, with the Mantra 
* Svaha to the eldest and the best \ and throw 
what remains attached to the ladle into the 
mash-pot/ 


P This is the description of the Momtlia rite. 

2 This rite is not prescribed for those who wish to 
enjoy merely the pleasures derived from the sense- 
objects, But it is meant for those who (after 
attaining greatness and as a resalt obtaining pros¬ 
perity and wealth) want to attain the ways of the 
gods and the fathers by performing the scriptural 
rites. 

3 The performance of the entir© consecrato ry 
ceremony or Diksa enjoined in the Somay&ga is not 
meant here, but only certain parts of it, 

* The vessel made of Udumbara wood, shaped like 
K&msa (goblet) or a Gamasa, (cup). And after 
stirring ho should keep it before himself. 

* Collecting to the best of his capacity small 
quantities of all the herbs both cultivated and wild 
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having cleared them of ah impurities^ he should 
make a mash of all these without cooking them. 

6 The Avasathya* Grkya or Smart a 6 re, 

1 Compare Bn 6. 3. 1-3.] 

fFTI X{A Wmfm- 
*rA uf^rw^r- 
WT4wrni®*rw |f^7 nA wmnqA- 

§FTT ^Tfr- 

It ^ It 

‘ Svaha to the richest' S%gl*t ^I?T 
Svalia to what is stable ’ EsflifT ' Svaha to 

prosperity ’ 3tl^>fW ^ifft 1 Svaha to the abode ’. 
(Rest as in the foregoing passage.) 

5. With the Mantra ‘ Svaha to the richest ’, 
he should offer an oblation into the fire on the 
spot prescribed for offerings, and throw what 
remains attached to the ladle into the mash- 
pot. With the Mantra ‘ Svaha, to what is 
stable he should offer an oblation into the 
.fire on the spot prescribed for offerings, and 
throw what remains attached to the ladle into 
the mash-pot. With the Mantra ‘ Svalia to 
prosperity he should offer an oblation into 
the lire on the spot prescribed for offerings, 







aod throw what remains-attached to the ladle 
into the mash-pot. With the Mantra ‘ Sv&ba 
to the abode he should offer an oblation into 
the fire on the spot prescribed for offerings,, 
and throw ivhat remains attached to the ladle 
into the mash-pot. 

m arci- 

ft s ft ^gt wfoqftrt 

stqSFftfa u % II 

8f«r Then moving a little away (from the* 

fire) in hie hands the mash - pot aim m 

(and) taking he should recite (the Mantra)— r 

vm: 1 Am a 1 ?TOT by name QiRi yoo aro, T% for % with 
yon 33UT as Prana R*3; m*{ all this (universe) 
rests]* [c3^] ft he 0-e. y° u as P r %*i the niash- 
pot of the form of Prftpa) (is) the eldest $g; 

the best the king, the effulgent, ^RnfcTr 

(and) sovereign (lord and protector of all), he (he, 
yon as Prana) STT me to the eldest age, pre¬ 
eminence, to the best position to effnl 

genco, kingship, (and) to sovereignty 

may lead. I ttst verily ^ this all araift wish 
to become (like Prana) (indicates the end of th<* 
Mantra)* 
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r>. Then, moving ft little away and taking 
the mash-pot in hie hands, he should recite 
(the Mantra): * You are Am a 1 by name, for all 
this (universe) rests with you. He (i.e. you as 
Prana) is the eldest, the best, the effulgent, 
and sovereign. May he {i.e. you as Prana) lead 
me to the eldest age, to the best position, to 
effulgence, and to sovereignty. Verily I wish 
to become all this.’ 


[' Ama ’ is a name of Prana. It is through food 
that Prftpa functions in the body, Hence the 
substance in the mash-pot (i.e. what is left over after 
oblation), being the food for Prana, is praised as. 
Ama or Prana.) 


m STTOTuft 

qr *rr qrqqqtsqnrf: *r 

11 ^ it 


3THT Then lag verily ipUT (reciting) this Ilk- 

mantra foot by foot he should sip (the 

semi-lkiuid mash). fR(. for that (food) pertaining 
to the Progenitor (of the universe as Prana) or Savitr 



CHANDOGYA UPANISAD 




we pray—lift paying this (line) he should 

sip. 33*3) wo uf t:he K£Eulgei:it one 01 ‘deity 
are the food (as mash)—tfo saying this amn'ft he 
should sip. tJgij; the best (and) the all- 

sustaining lord—saying this he should sip. 

gjrq; ( = gjiin) readily, destroyer of enemies 
upon the deity Bhaga, Savitr we meditate, pray 
•or enjoy—|fd saying this (the pot 

si taped like) a Kaiiisa (goblet) or Camaea (cup) 
(made of Udambara wood) fflffis*) (and) washing 59RIJ) 
all faS'Rf he should drink. (then) controlling 

speech 3?9€T5: controlling mind S$: behind 

the fire ?onn skin *ufk§»5 gl or on the ground 
he should He down. S: he «lfi? if fa*I^a woman 
should see (in a dream), $4 (bis) rite S*J5*£ 
has succeeded that ftflltf, he should know. 


7. Then, reciting this I^k-mantra, 1 foot by 
foot, he should sip. a ‘ We pray for that food 
pertaining to the Progenitor,’ saying this (line) 
he should sip. 1 We are the food of the 
effulgent one,’ saying this he should sip. 
4 The hast and the all-sustaining,’ saying this 
he should sip. ‘ We readily meditate upon the 
deity Bhaga,’ saying this and washing the 
pot shaped like a Kamsa (goblet) or a Cam&sa 
(cup), he should drink all. Then he should 
lie down behind the fire on a skin or on tho 


tfWCSTjpj, 



fA-fi OBANDOOYA UPANISAD 

§/ 

ground controlling speech and mind 


If he 

should see a woman (in a dream), he should 
know that his rite has succeeded. 


[' The full Ek is this: Fit* gf^joib^r, q*} '^ T .q 

i yg , $£ mm u (EgvedaB, 82.1). 

Its meaning is: We pray for that food of the 
effulgent Savitr, which is the best and the nil- 
sustaining iord (so that by taking it wo shall attain 
the form of the Sun). We readily meditate upon 
the form of the deity Bhaga, 

'Sip what remains left in the pot containing the 
semi-liquid mash.] 


*TTT *n% T%Tt 
II t II fg[rft^7: WZi II ^ f) 

^ About it <rq: this (there is) Terse— 

during the performance of the rites for desired 
results 3TH when, if ^3 in a dream feRiJ a woman 
^fcf (the performer) sees m then 
in this vision in a dream fulfilment STpftqEd; 

be should recognize. (Repetition 

indicates the end of the rite). 

8- There is this verse about it; Daring 
the performance of the rites for desired results 
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if the perforin or sees a -woman in a dream, 
then he should recognize fulfilment in this 
vision in a dream—yea, in this vision in a 


dream. 


SECTION THREE 

f*?TO wrfirofafcig ft 

vm sfa n ? ii 

igfpfeg: SVetaketu the grandson of Arana § 

once TORSI»HH of the Paficalas to the assembly 

fipaj came. riff. of him PravElbana the 

sou of Jtvala ? enquired—my boy, c*r 

you facIT (your) father ajftlSH bas instructed 
^fd, >fn: revered sir 3?g f? he has indeed ?fcl. 

1. Once 1 SVetaketu, the grandson of Aruna, 
came to the assembly of the Pancalas. Pravn- 
hana, the son of Jlvala, enquired of him, * My 
hoy, has your father instructed you ? ’ ‘ He has 
indeed, revered sir.’ 

[ 1 According to the commentary of Sri Sankara- 
caryo the paths taken by the departed souls are 
described here with details for the purpose of 



engendering in the minds of the seekers after 
liberation clispassion for everything that one may 
desire hero and hereafter. 


The same episode occurs In Br. 6. 2. 1-16 J 

*?f^rrsfa qvjrr: ?r # 

qqflf'pnra fq^nor^ ^ smqfcrT? * 
W II H 

[Pravaharia] SiStT: created beings ?cT; from here 
(this world) si fa above *Jd. where go %c*I 

do you know [S’vetaketu] *t no *1*13! revered sir sfffT. 
[Pravahana] (P3T bow <J3: again etN&ft (they) return 
%c'3 do yon know [S'vetaketu] if no #P8> revered 
sir ?%. the path of the gods 3 and 

the path of the fathers <fat; of the two paths vgn&i# 
the plane of parting do you know gf?r„ [S'vetaketu] 
3 no flng: revered sir 

2. ' Do you know where created beings go 

above from here?’ ‘ No, revered sir.’ ‘ Do yon 
know how they return again?’ ‘No, revered 
sir.’ ‘ Do you know the place of parting of the 
two paths—the path of the gods and the path 
of the fathers ? ’ ‘No revered sir,’ 1 
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[ x The Dumber 3 in ike text is used to denote the 
protection of the vowel. 

Those who are endowed with the knowledge of 
meditation described before and those who are not, 
both proceed together to a certain point where they 
separate,] 

fRr ?r w 

for w 

II ? H 

[PravShana,] «lqi; the other world (of the- 

moon) s}*lT why q not fls'jqcl is filled up ^c*! do you 
know' [S’vetaketu] q no WR: revered sir 

[PravRhana] qrawiffl. &TT|c?! at the fifth oblation W 
how sif 1 ): the liquid oblations (or unseen results of 
action) g^WWSt; come to be designated as man, 

are possessed of a human voice ^v'4 do you know- sf?l. 
[S’vetaketu] q no indeed +roq: revered sir 5%, 

g, 1 Do you know why the other world is 
not tilled up ? ’ 1 No, revered sir.’ ‘ Do you know 
how, at the fifth 1 oblation, the liquid oblations 
(or unseen results of action) come to bo desig¬ 
nated as man ?’ * No, indeed, revered sir.’ 

[' The oblations are faith, moon, rain, food and 
seed (cf, 6. 4-9)-] 






HTsgftir gfftft s ^mt fq^^rrr 
n sfaRRgnr^ qiq fe *n ^Rafr^ 
fTT^TCfqR II V (1 

[Pravahnna] ew then fej a?g >vhy aigfagj ‘ I have 
been instructed ’ si^fa^f: did you say, fl: who ff for 
FT! fa these (things) *T fesJTfl does not know, fl; he 
'TW^l how g'fte can say s?g%3: ' I have been instruct¬ 
ed ’ fftf. 5T: he (SVetaketn) 3TPT?d: was distressed 
and fgg; ar*3t£ to (his) father’s place ? came, sjj 
to him q (and) said—fll me without 

having instructed 3T3 fewS properly Wfi^Td. you, revered 
‘iir 3T^cffa said—t3T you have instructed 

4, * Then why did you say, <l I have been 

■nstructed ” ? For, how can he who does nob 
know these things say, “ I have been instruct¬ 
ed ”?’ He was distressed and came to his 
father's place and said to him, 1 Revered sir, 
without having instructed me properly you 
said. “ I have instructed you 

qai *n TF5FW3- 

h stare *rer **t ta 

ii ii 

m 
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That nominal Ksalnya tit me TO five 
HSfH questions siSHtlkt asked ; of them 
even one fSfqWiFi; to answer ?! not 3 ? 5 RU£l was able sfg. 
g; he (the father) ? said —you then 

TTflR. about them TOI even as t)f to me have 
spoken, etsrr so I oqrsj of them SR even one 
a %q do not know, «|ftj if sr|H I them aitf^ssjq 
had known, why 3 you g sj^qq; should I nob 
have told 

5 . • That nominal Ksatriya asked me flvo 
questions, and I was not able to answer even 
one of them.* The father said, ‘Evenas you 
have spoken to me about them, so do I not 
know even one of them. If I had known them, 
why should I not have told you ? ’ 

vt i *rhi*Tfr TTirrs^rtoH \ 
l m: wm rrt cfam 

frro si vfon $h h %tsvs 'sks 

3 *S$lfa vs % (i % u 

* 3 : That (then) Gautama ^F: to the 

king f B place tplfa ? went, ShRf 3 * when he arrived rJ^S 
to him reverential offering % (the king) 
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made. 9: he ar<fT; in the morning SGTT-it to the king 
when he was in the assembly (or, W-mu; ** Gautama 
being honoured by the king) 5 presented 

himself, to him ^ said (the king)—vtntFd 0 


revered Gautama of human 

wealth ^q; a boon pleaso ask sfa. he 

f replied—O king favrq; the hnman wealth 

t?q ^ with you C 3 ^ let remain], ®(??t to my 

boy 9iq which 'R the words you spoke 

those $ me ^f| tell 5 %. ff: he (the king) 3 ^ 
perturbed =tijq 5 was. 


(>. Then Gautama went to the king's place. 
When he arrived, the kiug made reverential 
offerings to him. In the moniing he presented 
himself to the king when he was in the 
Assembly, The king said to him, * 0 revered 
Gautama, please ask for a boon of human 
wealth. He replied, ‘O king, let the human 
wealth remain with yon, tell rae those words 
which you spoke to my boy.' The king was 
perturbed. 1 

[‘ The knowledge received lineally from the 
Ksafcriyas is not to be obtained by the Brahman as. 
Moreover it is not proper for a Ksatriya to instruct 
a Br&hmana; but it is impossible to turn down the 
request. Thinking all those, the king was perturbed.] 
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% fat ^iT?mTTOT nx itaro m 
<4 jtNwt# *fa*r * far 

^^oTTfn^r^ sfcs sRrrcRr- 

q^fsfa star^ u vs u ?m dfa'* 
WSl II ? M 


*PJ Him for a long time 3G stay (here) f% 

thus aiUlFWfWWE 5 {the king) commanded. 55H to- 
liim 33T^ ? (he) said (at the end of the period)— 
irtan O Gautama you *TT me SWF even as 8PR; 
told «t*lT as r®Trl: to you prior this t'sRlF 

knowledge SFSIonsi, to. the Brahmanas <T H^sfrt never 
went; swat 5 this is why g*F in earlier times tF% 
5 St%g in all the worlds EJ^'PT to the Ksatriyas ^ 
only a^nasi^the rule (of this knowledge) ®hJcE,belonged 
?ra. aw him 33R f (then) he instructed. 


7. The king commanded him, 'Stay here- 
for a long time.’ At the end of the period he 
said to him, ‘ Even as yon told me, 1 O Gautama, 
prior to you, this knowledge never went to the 
Brahraanas. This is why the expounding of 
this knowledge belonged to the Ksatriyas in 
earlier times in all the worlds.’ Then he 
instructed him. 

[ l Pravahapa Jaivali first tried to dissuade Gautama 
by offering him worldly wealth and asking him to 
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-stay on for receiving instruction- Later on recognis¬ 
ing that he had a proper recipient of the knowledge 
in a Brahmana, he imparted to him the knowledge 
adding that this particular knowledge, till now, had 
been handed down only among successive genera¬ 
tions of Ksatriyas and that Gant ama was the first 
Brahman a to receive it from a Kmtriya king.] 


SECTION FOUR 


w #f?r W 

ii ? II 


0 Gautama afal sfhB; the world yonder 


(heaven) 313 indeed ajfft: is the (sacrificial) fire. 
nrfiftT: the sun ^3 itself 3?3 of that flfaa; is the 
{sacrificial) fuel, 7333: the rays ^ are the smoke, 
aif: the day srf§; is the flame, =spwi: the moon 3?jfTCT: 
is the embers, 3315?] fa (and) the stars fSl^gifaFT: are 
the sparks. 

1. Tho world yonder is indeed the fire, 1 0 
■Gautama. Of that, the sun is the fuel * the 
rays are tho smoke,* the day is the flame,* the 
moon is the embers,* and. the stars" are the 
sparks/ 
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Jaivali did oat take the first question (5 
first, but, instead, took the last one (5. 8. 8), 
for after this has been disposed of, the disposal of 
the other questions would be easier* This medita¬ 
tion is based on similarities between the fire and 
heaven along with their different parts* As Agni- 
hotra is performed in the Ahavaniya fire, Le*, as the 
AhavuuTya fire is the locus of the Agnihotra, simi¬ 
larly this fire in question is also founded on Dyuloka 
{heaven)* So heaven is the fire- Of this fire 
different parts are being indicated* 

3 Because it is only as illuminated by the sun that 
heaven shines; hence on account of this flaming up* 
the sun is the sacrificial fuel* 

a Because the rays issue from the sun as smoke 
rises from the sacrificial fuel, 

4 Because both have the common character of 
being bright and being produced by the son* 

5 Because the moon appears when the day ends,, 
just as when the flame dies clown embers become 
visible. 

*The stars are like parts of the moon, as sparka 
are of the embers, and also both have the common 
character of being scattered about. 

The purpose of showing the similarity and 
identifying one part of tho fire with a similar part of 
heaven is to prescribe meditation* So, heaven is to 
be looked upon as the fire, the sou as the sacrificial 
fuel, tho rays as the smoke, the day as the flames, 
the moon as the embers and the stars as the sparks* 
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^ferwards also similar inediltatioHS’ara in’escribad, 
based ou points of resemblance.] 


wfciWwvt mji isfo mm «n$fo 

11 ^ u # 

wzi it * II 


cT^JT^ itflftWE, 3|jft Into this fire (heaven) ^T: the 
deities (i.e. the Pranas of the saorifieer ami their 
X>residing deities like fire etc.) (of) faith 

offer the oblation, out of that oblation 

*F31T king, effulgent Roma (the moon) 

arises, is produced. 

2. Into this lire the deities offer the oblation 
of faith. Out of that oblation King Soma 
arises. 1 

[ l The oblations offered in rites like Agnihotra 
with faith are transformed into an unseen effect. 
This is what is called faith in this context. The 
liquid offerings in the sacred fire, being transformed 
into the said invisible effect, envelop the soul of 
the saorifieer and take him to various regions 
secured for him by tho rites (Hr- 8,1.5-0). This faith 
is the basis of commencing a sacrifice and with this 
faith oblations are offered into the fire. The 
oblations repeatedly offered in the five fires men¬ 
tioned here become subtler and subtler and in every 
instance the power of faith is increasingly attached 
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r. Those who perform sacrifice tie described 
above with milk, Somn juice and such other articles 
are drawn by the effect of their performances to 
the heavenly world or to the world of the moon 
into which they get absorbed. The performance of 
rites like Agmhofcra have this as the motive (Ma. 
X* 2. 6), A competent sacrificer who is strong in his 
faith offers himself, as it were, as the oblation in the 
manner described. He gradually levitates along 
with the offerings into the higher worlds and be* 
comes an offering into the heavenly firej 

SECTION FIVE 

qrr^r srftr* 

# ftfrfrofTOTU tmi 

■TtclR O Gautama Parjauya (the rain-god, 

the rain-eloud) 313 indeed a?fg: is the (sacrificial) 
lire. of that 3rg: the air 133 itself SIWfit, is the fuel, 
the cloud tjtf: is the smoke, fg r a?f. the lightning 
sift: is the flame, b? 3F%: the thunderbolt sfBHf: is the 
embers, (and) tho rumblings of thunder 

fern; are the sparks. 

1. Parjanya 1 ig indeed the fire, O Gautama. 
Of that, the air is the fuel,* the cloud is 
the smoke,’ the lightning is the flame, 4 the 
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i3 the embers," and the rumblings 
-of thunder are the sparks.** 


Now the second fire is being described. Here 
also, because of points of resemblance, the rain-god 
■etc. are to be meditated upon as fire etc. Parjanya 
is the deity presiding over all aspects of rainfall. 

3 Because it is by air that the fire of Parjanya is 
■fad (i,e. it starts raining). This is dear from the 
fact that rain follows a preceding wind. 

3 Because the cloud is a product of smoke and 
-also because it appears like smoke. 

4 Because both have the common property of 
-brightness. 

6 Because both are hard or are connected with 
lightning. 

8 Because both spread in different directions.] 


^rii gsft rar 

li ^ i! # w$i \m 


flftflJt, 3ffH Into this fire ^r: the deities 

(of) King Soma tjffd offer the oblation, 
out of that oblation rain a«J3[fct 

arises. 

2. Into this fire the deities offer the obla¬ 
tion of King Soma. 1 Out of that oblation rain 
^arises . 3 
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[* The water or liquid oblation named faith' 
developed iuto the form of tlie moon. 

a That is, the liquid oblation cal led ‘ faith ’ reaches 
the second stage, the Farjanya-fire, and develops, 
into rain.3 


SECTION SIS 

^ srfafT- 

%STi II ? II 

hlftfl O Gautama the earth indeed Sffff: 

is the (sacrificial) fire, rT^T: of that flf3cflh the year 
tt=T itself SElf^RT. is the fuel, qvffiTOl Akfis'a is the 
smoke, night «fS» is the flame, fipsi: the quarters,, 
directions aftfW: are the embers, (and) the- 

intermediate directions Rrcjta.JfT: are the sparks. 

1. The earth indeed is the fire, 0 Gautama. 
Of that, the year is the fuel, 1 A.kas'a is the 
smoke,® night is the flame,’ the directions are- 
the embers,'* and the intermediate directions- 
are the sparks/ 

[ l The productivity of the earth is stimulated by 
time in the shape of the year; that is to say, lying 
fallow, exposed to air, water and sun for a period 
the earth becomes fertile. The year is called fuel* 



because It is thus the energizing agent in respect of 
the earth* 


3 Because the Akfts'a appears to be rising out of 
the earth just as srooke rises out of fire. 

3 Because the night resembles the earth in not 
being bright, both being of the form of darkness; 
just as tho flame resembles fire in point of 
brightness, 

1 Be Gauge both are calm. The earth becomes 
calm (i,e. ends) in the quarters* 

5 Because both are small or insignificant J 

rf^^TT 3TI§fo*tX 

u**r?fcr ii ^ n ^rsr: wzi m ^ n 

3}jf| Into this fire the deities 
^<5; (of) rain sjlffa offer the oblation, rT?5fi 3*15^: out 
of that oblation Sjtyjf food (in the shape of oorn) 
arises, 

2. Into this fire the deities offer the oblation 
of rain. Out of that oblation food (in the 
shape of corn) arises. 

SECTION SEVEN 

3# m m? srfwir 

firiTftTOfTu: viti ftqgfeipn n ? II 
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0 Gautama 3W mac gra indeed 3?fiT: is the 
{sacrificial) five. of that «fl?> speech itself 
is the fuel, SHT: the Prana is the smoke, 
the tongue 3?f$; is the flame, ®ng: the eye aiKTfT: 
is the embers, fcjtspf (and) the ear is the 

sparks. 


1. Man indeed is the fire, 0 Gautama. Of 
that, speech is the fuel, 1 Prana is the smoke/ 
the tongue is the flame/ the eye is the embers/ 
and the ear is the sparks.’ 


[' Because it is by speech' that man shines in 
gatherings. As fuel brightens the fire, speech 
brightens man. 

s Because Prflria goes out of the mouth just as 
smoko gees out of fire. 

3 Because both are red. 

* Because both contain light. 

a Because both are scattered about. As the sparks 
are scattered about, the ears also turn round to 
ail sides to receive sounds ] 


aftqSmfasrari km m lift arr^ 
swm n * ii mm w n « n 


afepr, wft Into this fire ^JT: tho deities 

«1W3; (of) food 3|f fa offer the oblation, SSW: sn^t: out 
of that oblation ^d: the seed, semen arises. 



SECTION EIGHT 

nkmfewr sro ^ ?rte* 

gwmtft h # rtsfKT 

H K il 

afoftafawwft # \m %m xi^^t * 
srofir li x n w*s* u c u 

iftfPT O Gautama woman ^ indeed a?fff: ie the 
(sacrificial) fire. (The succeeding portion is similar}* 
ttfiftJR aiwl Into this fire ^TF: the deities \rT; 
(of) the seed 3li|fd oiler the oblation. rF?$EI: Sfl^t: out. 
of that oblation »|4: the foetus WWffiRi arises. 

1-2. Woman indeed is the fire, 0 Gautama. 
Into this fire the deities offer the oblation of 
the seed. Out of that oblation the foetus arises. 


SECTION NINE 

*r tot# qT m qr totto: 'rfkm 
TOTO II ? II 
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^ g Thus at the fifth oblation WT; 

(the oblation called) water 3^335?: ^f^cT comes to 
be designated as mao that foetns 

covered with membrace *H3rt, more or less 3T 
fjs; sq for ten or nine months cflvff; within (the 

mother’s womb) lies and «W then 5ir*ra is born. 

1. Thus at the fifth oblation, (tho oblation 
called) water comes to bo designated as man. 1 
That foetus, covered with membrane, lies within 
(the mother’s womb), more or less, for nine or 
ten months, and is then born. 

[' Prom water, through gradual development the 
foetns arises and in this development water is the 
predominating element. At the fifth oblation this 
water turns into a child. Up to this is the answer 
to the last question. Now the answer to the first 
question (5. 3. 2) is being introduced.] 

H srrat i ^ 

x& %x$n qWt to i! % ii 

h ^ m 


Sl 


gs He ajIcT: being born S!®rd-3ff§^( whatever the 
length of his life may be sfafd lives, f^gq, (to attain 
the World) as ordained him sjfiRwhen lie is dead 
§ 3 ; from here to fire q| itself ftf*a they carry 
(for cremation) ^tcf: from which alone ?fl: (he came) 
here *KT; (and) from which he arose. 
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v1\ 

2. Being born, he lives whatever the length 
of his life may be. When he is dead (to attain 
the world) as ordained, 1 they carry him from 
here (for cremation) to fire itself from which 2 
alone he came and from which he arose. 3 


I 1 Ordained in accordance with his past actious. 

2 He came through the process of the successive 
oblations of faith, moon, year, food and seed into 
the fire of tlio successive forms of heaven, Parjauya, 
earth, man and woman. 

3 The purpose of describing birth, death, etc,, is to 
create di« pass ion by showing the accompanying 
sufferings and fcransifcorinsss of all these J 


SECTION TEN 

ii e n 

^gsqrsqrw sr *m- 

;% q^-TT II x II 


Among them (those) who thus (this 
knowledge of the flv© fires) know, 5 ^ and 
those who in the forest cTT: faith and (or as) 
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austerity 1% StTSct are devoted to, % they to 

(the deity of) light BfFiign^firfl go, attain, (Best as in 

4, 16. S.) 

1-2. Among them, 1 those "who know thus® 
(this knowledge of the Jfrve fires) * and those 
who are devoted to faith and austerity in the- 
forest *—they 6 go to light; * from light to the 
day, from the day to the bright fortnight,, 
from the bright fortnight to those six months 
during which the sun travels northward; from 
the months to the year, from the year to the sun, 
from the sun to the moon and from the moon 
to the lightning. (From the region of Brahman) 
a person, who is other than human, (comes and) 
causes them, existing there, to attain Brahman. 
This is the path of the gods. 

[' From among these householders who aspire 
after the higher regions and those who are enfpitled 
to the knowledge of the live fires. Now, another 
question, namely, where people go from here, is 
being answered. 

3 That is, those who know the doctrine of the five 
fires described above, which teaches that we aro 
produced gradually from the fires of the heavenly 
and other regions and are of the nature of fire, 
having onr essence in the five fires. 

3 The unseen results generated from the oblations 
of Agnihotra etc. turn into the universe. Dividing 



the universe into five sections, meditation is pres* 
eribed looking upon each section as fire. As a 
result the worshipper goes to the Brakmaloka along 
the Northern Path. 

4 The monks of a lower order or recluses and 
hermits (the Vilnaprasthas), 

The lifelong Brahtnacarins and the worshippers 
of Hiraiiyagurbha are also included in this group 
(4, 15. 6). 

“That is, attain the deity identified with light. 
It is so in all other cases also.] 

** * m % 

But % those who Sft^ living in villages (m 
householders) sacrifices and works of public 

utility (and) gift $R| (enthusiastically) 

practise % they (being devoid of true sight) to 
smoke go, from smoke to 

night, *Tt; from night mmH. to the other (dark) 
fortnight, from the dark fortnight tfg 

to the six months during which south¬ 

ward (the sod) travels qr^ to those. T^cT (from 
there) they th ® year ^ do not roach. 

•1 But those who living in villages (as 
householders) practise sacrifices and works of 

24 





CIIANDOGYA UPANISAD 



public utility and gift, 1 go to smoke* from 
smoke to night, from night to the dark fort¬ 
night, from the dark fortnight to those months* 
during ■which the sun travels southward. 
From there they do not reach the year* (like 
those going along the path of the gods). 

[* Jgta means the sacrifices—Agnihotra and other 
rites prescribed in the Vedas. Purta means works 
of public utility, such as the digging of tanks and 
wells and the laying out of parks. Datta (gift) 
means giving of things to deserving persons to the 
best of ono’s resources, outside the sacrificial altar. 

a As before, here also it means, the deity identified 
with smoke. It is so in other eases also. 

3 The deities of these six months always move to¬ 
gether. 

4 The path of the gods and the path of the fathers 
are separated from each other even from the cre¬ 
mation fire—this is a part of the answer to the 
third question. The meditators reach the six 
months of the northern solstice and then go to the 
year and gradually reach the Brahmaloka. But tho 
persons performing more action reach the six months 
of the southern solstice but not the year. Prom 
those months they go to the region of the fathers 
and gradually to the region of the moon.] 


wm sfaft m t gforem $ hsptN iwh 
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From the months (they go) to the 

region of the fathers t PfijsffaiTck from the region of the 
fathers 3Tfifir?I^to AkSs’a, siffirciKl from Akas'a 
to the moon. T*g: this (i.e. the moon) G3JI is 
King Soma (the king of the Brahman as). tfc£ this 
of the deities ai*!H is the food. rlH this ^r: 
the deities oat. 


4. From the months, (they go) to the region 
of the fathers, from the region of the fathers 
to Akas'a, from Akas'a to the moon. This (i.e. 
this moon) is King Soma (the king of the 
Brahmanas). This is the food of the deities. 
This the deities eat. 1 


[* The sacriucer "who goes to the world of the 
moon enjoys himself in that region and also becomes 
the object of enjoyment for the gods. Enjoyment is 
possible only with a body. Therefore the sacrificer 
has to find a new body in the moon for tlie purpose. 
This body is produced by the water particles and 
smoke rising out of his dead body, which was his 
last offering on the earth into fire. The water, 
together with the smoke, arising out of the cremated 
body envelops the Spirit and goes to the region 
of the moon, and builds a body for enjoyment. 
The enjoyment of the sacrifices consists in the 
companionship of the gods, who in turn enjoy them 
as instruments of their own enjoyment,] 
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u mi 

bt^ ^7?t q^fcT ^ ^?rr sratfa s ^ 
gft%sr ff% sriq^stf 

t *rr sqitftr qt 

ww gf srem ii ^ li 

<\ 

In that (region of the moon) 313?f gPlldH. 
till they have exhausted (the results of action)* 
^fSic^T residing 31*1 then 5*Tf as |cffl( they came t£?fqq^ 
the same way gfl: again they return ; 

(they come) to Akita'a; 0IIWWE^ from Akiis'a 
to air, 3t§: air JJf^T having become qjr; smoke 
^fcl they become. t$JT: smoke having become- 

3}«f(^ the white cloud they become. 

The white cloud having become tbe 
cloud *3^ they become, ifa: tbe cloud *Jy3r having 
become a^fd they fall as rain. & (then) they 
in this world rice and barley, affofSMifSWq: 

herbs and trees, fei.JHtir: sesamum plants and beans- 
as sifSFrl are born. 3?a: fromjthese % ^g but, so 
^.pFSFKFGIi (»$-fifcs»qfMro*) the .release is more 
difficult. 3: *1: whoever f|| for 31^^ the food ®TffT 
eats, *U who td: the seed sows, like him- 

TTcj only ifFlfa they become. 
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6. Residing in that (region of the moon) 
till they have exhausted (the results of action) 1 
they then return * again 8 the same way as 
they came (by the path that is being men¬ 
tioned). 1 They come to Akas'ii, and from Aktis'a 
to air. Having become air, they become smoke. 
Having become smoke they become the white 
cloud. 

Having become the 'white cloud, they become 
the (rain-bearing) cloud. Having become the 
-cloud they fall as rain. Then they are born In 
this world as rice and barley, herbs and trees, 
ee3amura plants and beans. 6 But the release 
from these is. more difficult, 6 for whoever eats 
the food and sows the seed, they become like 
him only. 


t 1 The soul who returns from the lunar world does 
not do so having exhausted the entire store of bis 
past Karma, but only that part of it which led to the 
■attainment of that region is used up there. The 
subsequent birth on the earth is determined by the 
unused remainder, 

8 When the results of action are exhausted the 
■aqueous body of the region of tho moon takes the 
subtle form like Akils’a and remains in the sky. 
Prom the sky it successively appears as air, smoke, 
white cloud and (rain-bearing) cloud and then falls 
•down in the form of showers of rain. 
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11 She word 1 again’ shows that he has been 
through all these stages before. 

4 There is no definite rulo that they most come 
back passing through exactly the same stages as they 
went. In fact there are differences in the ascending 
and the descending paths. Hera one particular path 
is being mentioned. 

s That is, they remain attached to the corn etc. 
While mentioning the descent of the displaced souls- 
the text refers to them with a singular verb, but in 
the last instance a plural verb is used. This is 
justified as follows. In the first instance they are 
taken as a unity represented by cloud etc., in which 
they dwell indistinctly. In the second case, the 
souls with residual Karina are many. 

* There is no certainty where the rain-water will 
fall and where the Jlvas attached to them will go. 
Moreover, the food along with the Jlvas must be- 
eaten by a man capable of producing children, then 
only can they enter the mother’s womb. To be 
attached to corn etc. itself is difficult. To go into- 
the mother’s womb is still more difficult. To bo 
bom as corn etc. is for some the last stage or this- 
birth, not an intermediate stage before becoming 
men etc. In the form of corn etc. they exhaust their 
Karma and then are born again in another form.] 
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qT II V8 II 

cH, Among them % who 55 here - Wl°FT: have 

good residual results of action (earned in this world 
and left as residue after the enjoyment in the region 
of the moon) 5t those aiwrrci: ij Quickly ‘Id, which, 
**T«felTH good a womb—3T the womb 
of a B rah mar? a, Qr or the womb of a 

Ksatriya, or the womb of a Vais’ya— 

attain. ere but I who ?? here qpjjl.wn: have 
bad residual results of action % those § Quickly 

SEE, which evil womb —^ the 

womb of a dog, *W or the womb of a hog, 

3T or the womb of a Candala - -SifQiiW; 

attain. 

7. Among them, those who have good 
residual results of action here (earned in this 
world and loft as residue after the enjoyment 
in the region of the moon), quickly reach a 
good womb, the womb of a Brahmana, or of a 
Ksatriya or of a Vais-va. But those who have 
bad residual results of action quickly reach an 
evil womb, the womb of a dog or of a hog or of 
a Can dal a. 
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zfamtt gptrwr- 

^TSRfffa 5n*Kf ftpwWa- 

•gfaX S«TH 5j WUS%- 


g*^T -#Si li c II 

' 9TM Then H?pfl: <pft: of these two paths *R st 
by neither [n^SF3 do they go], cllfr ;nrfvr they {those 
Jlvas) vTfgpg he born and die ^f?T (subject to the 
saying) a^qftl, repeatedly 3?racff% keep revolving (in 
birth and death) gRlf&T (as) small *}ptffl creatures 
being born, tjclfl. this (i.e. to be bom as small 
creatures) third FSflHH is the state. d*T there¬ 
fore erst that ate: region (of the moon) g is 

never filled up. d?JTIcf hence ^gt%c! one should be 
disgusted (with this state). c!tT about it this Jgl^; 
(there is) verse. 


8. Then 1 , by neither of these two paths, do 
they go. They keep repeatedly revolving, 
being born as small creatures, subject to the 
saying 4 Be born and die”. This is the third 
state. Therefore 3 that region (of the moon) is 
never filled up. 4 Hence * one should he disgust¬ 
ed (with this state). There is this verse 
about it. 


[ l "When people do not worship or meditate or do 
not perform sacrifices and beneficial acts. 




(WliSjVjy 
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That is, of them one can say only that they are 
bom and they die and In between those two limits 
no worthy action enjoined by religion can be noted. 

3 That is, because those who proceed by the 
Southern Path return from that region to this 
world, and those who are not entitled to knowledge 
or ritualistic acts naturally do not go there. 

* Thus the fourth Question {u. 8* &) is answered 
here, 

11 Since th© process of births and deaths of spiall 
-creatures is so beset with sufferings and as there is 
no time for enjoyment.] 

^ tl * II 


One who steals gold (of a Brahman a), 
wine and one who drinks,*^: the teacher's 

bed ariosi; one who dishonours, lies down, 
EfJIT (and) one who injures (or kills) a Brilhmana—^ 
all these 3c^H: four qsfil: ^ as also the fifth %: with 
them Button© who associates fall 

9* One who steals gold, one who drinks 
wine, one who dishonours the teacher's bed, 
and one who injures a Brahmana—all these 
four fall, as also the iifth one who associates 
with them. 



era % Moreover H: (he) who these trurrfte; five* 
fires <73^ thus (as told) ^ knows (worships) it; ^ 
with those (sinners) arfq oven though h& 

associates RMiff by sin ff is not tainted. a; 

(he) who thus (all the answers) ^ knows 
cleansed (and) pare gs7R5»$: (and) obtains the 

meritorious world. zf: (Repetition indicates 

that all the questions haye been fully answered). 

10. Moreover, he who knows (worships) 
these five fires thus, oven though he associates* 
with those sinners, is not tainted by sin. 
He who knows these thus becomes cleansed 
arid pure and obtains the meritorious world 
—yea, he who knows thus. 

P This statement is meant to extol the power of 
knowledge and not to commend association with the 
undesirables mentioned.] 


SECTION ELEVEN 



■tAfjr*/ 



qSRTTST ^ 

'^RRT sT^fa II ? II 


aftTO?^: The soil of Upamanyu 5ir*ft*rafre3: FrftcTna- 
sTUa, the son of Polaga Satyayajila* 

¥08^1: the son of Bhallavi Indradyntuna, 

the son of Sarkar&k^a 5R; Jana, ^fP^cfuRj; 
the son of Asfvataras'va |fe$: Bliclila— 
great householders (with extensive houses) *?5Piilh 
BjifT: (and) great.Vedio scholars (observing Vedic rules 
of conduct) ^ ^ these (five) having come 

together a discussion no =^§: held %: what 

our StfcHT is Atman, self, f^q- what is Brahman 

1„ Practnasrala tho son of Upamanyu, Satya- 
yajfta the son of Palnsa, Itidradyumna the son 
of Bhallavi, Jana the son of Sarkaraksa, and 
Budila the son of Asnrataras f va—these live great 
householders and great Vedic scholars, having 
come together, held a discussion on * Vv hat is 
our Atman ? What is Brahman ? ’ 1 

[ x The terms 1 Atman 1 and ‘Brahman 1 qualify 
each other* The term 1 Brahman" excludes the 
limited Atman encased within the body; and tho 
term Atman 1 excludes the Brahman in the form ot 
tke Sun and other manifestations apart from the 
Atman as objects of meditation. Between them* 



there is 
Brahman 
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no difference. Atman is Brahman and 
is Atman, and in this way its becomes 
established that Brahman is the All-Self, Vais'van&ra, 
and this is our Atman which is to be meditated 
upon.] 


m flVRlSTWi || q. li 


it ^ They reflected among them¬ 
selves—revered sirs this the son 

of Aruntt % Uddftlnka ^T^SlfrT at present 

this Vais'v&nara (universal) Atman 

{self) knows, is studying. well to 

him lot us go ^fcf. ^ to him ar^T^H: f 

and (they) went. 

% They reflected among themselves, 
“ Revered sirs, Uddalaka, the son of Aruna, is at 
present studying this Vais'vanara Atman. 1 
Well, let us go to him.’ And they went to 
him. 

F This Atman is called YaiafvEtnara because He 
carries all men to their states in accordance with 
their merit and demerit; or because He is 1 All-Man * 
being the self of all; or because He is treated by nil 
men as the individual self.] 





qrr^f^m?Mr h *riftr* s?raq^ ^Tfg- 
^^q^OTHRtfrl II hi 


S: He (UddiHaka) S*qT^ra$K f reflected—^ these 
*^1551: great householders {TSP-i’tBW: (and) great 
Vedic scholars ultimo softer are going to question ; 
?T«f: to them ?r4q; everything 3 I shall not b© 

able to tell (but) possibly, however I 
to another (teacher) shall direct 

(them) ?frb 

3. Uddalika reflected, ‘ Theso groat house¬ 
holders and great Vedio scholars are going to 
question me; hut possibly I shall not be ablo 
to tell them everything. However, I shall 
direct them to another teacher-.’ 

m^mT’qqfcft %^q: sriinfrq- 

fiv?ntfjg: ii v n 

aid. To them 3?TW § (Ddftalaka) said— 
revered sirs 8«(f% at present 3AHJ this the soil' 
of Kekaya As'vapati this Vais'vb- 

na-va Atman knows, is studying. ?s?f 

well 8H to him 3JWfR=s0R let us go $frt (then) cli£ 
to him sr-RISFg: (they) went. 
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Si, 


4, Udda]aka said to them ? 4 Revered sirs, at 
pro sent, A s'vapati, the son of Kekaya, is 
studying this Vais-vanara Atman. Well, let 
us go to him/ Then they went to him. 

% sti^pq': ^ ? 

JnrTI q $ ^ 

?? ?tfr ;%Vfr 

^qifa ^qifq 

# u ^ li 


cf^pq; When they arrived (for each of 
them) separately welcome with suitable rites 

g (the king) arranged. 0: ho (next) 
morning ^fltf R; on rising g said (to them)— 

% my in kingdom if no thief there 

is] ; qv^s =1 no miser, s? no drunkard, awffUtfsT: 
^ no man who has not installed the fire, *? no 

ill iterate person, ^ no adulterer, any adulte¬ 
ress whence (sobowcan there be ?), revered 

sirs I zh^KIM: going to perform a sacrifice % 

indeed sffw am; (in that) to each 

single priest as much wealth as I 

give cfTq^ao much to you, sirs I shall 

give, vmrQi revered sirs please remain ?fu p 
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When they arrived, the king arranged 
for each of them separately a welcome with 
suitable rites. Next morn mg * on rising he 
said to them, 1 4 In my kingdom there is no 
thief, no miser, no drunkard, no man who has 
not installed the fire, no illiterate person, no 
.adulterer, so how can there be any adulteress^ 3 
Revered sirs, I am going to perform a 
sacrifice. In that as much wealth, sirs, as I 
give to each single priest, shall I give to you 
also. Revered sirs, please remain/ 


[ x Thinking that they wanted wealth but were uiv 
willing to accept it, possibly because of some un- 
worthiness on his part, the king stated that he has 
none. 

s 1 So why should you not accept my gift ?' When 
still they did not take wealth, the king thought that 
they considered bis gifts to be too small and so he 
spoke again, 

3 If you remain you will get more wealth,] 

fftfa in ii 

g Thoy 3?g; | said—^ ^ 5 8$*f the purpose for 
which a man goes (to another) gq on that 
■f qq alone he should speak (to him). STPSfa at 
present ?qq this %qT*Kq Vais’viinara tUtlJpn^ ^ 




[man apajfa you are (studying, <T: ua ^ of t: 


CHANDOGYA UPANISAD 


?rpf please tell ?{%. 

6. They said, ‘ The purpose for which a man 
goes (to another), on that alone he should 
speak 1 to him. You are, at present, studying 1 ' 
the Vaiswilnara Atman, please tell us of that. 1 " 

[* That is, wo seek knowledge, not wealth. 

a Therefore you know it well.] 


m#TR iTT^i J|f?fEfTKT^qTm % f ilrWqi 





wzt n ?? H 



<T[^ To them SS'R ? (the king) said—you SRT: 
in the morning sfcJ^’W^ET I shall answer 5%. they 
tffifrf-'lT'W: with sacrificial fuel in thoir hands in 
the forenoon, morning returned, approach¬ 

ed. them ajggsfta without receiving as initiated' 
pupils tfrlft this 3^1 ? (the king) spoke thus. 

7. The king said to them, ‘ I shall answer 
you in the morning.’ In the morning, they 
approached Him with sacrificial fuel in their 
hands. The king, without receiving them as 
initiated pupils, 1 spoke thus: 

[‘ Initiated pupils are those who have undergone 
the ceremony of U pan ay a a a, which means, 1 falling. 





GHANDOGYA UPAKIBAD 

he feet 1 (of the Guru), according to Anandagiri, 
The purport of this story is that as these great 
householders and great Yedic scholars, who were 
Rriihman&s, went to a Ksatriya, with due humility, 
having renounced their pride of knowledge, so must 
behave all those who desire to have knowledge. 
And as the king imparted the 3< now] edge to fife 
persons, so should other teachers impart knowledge 
to fit disciples. * Sam id h * literally means sacrificial 
fuel. Here by implication it denotes other articles 
also that are necessary for the service of the teacher. 
According to the rule, one who has been received 
as an initiated pupil is alone entitled to instruction. 
Here the group of seekers who approached As'vapati 
had all received initiation into Vedic learning earlier 
in their life, so As'mpati instructed them directly 
without initiating them again.] 


SECTION TWELVE 


u^rqfrr ffam % s^rr tHraffr 
$ OTiftRtrn# swre* mi # 

''j 'w SJ' *v ^ 


il ? it 

TOrftr qwf?T 

25 


Wtjr* r 



%£ 
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3Tl?*i?r ffa ^TT ^ 

sTmfa^ li li ffit §t^t: wt: n n u 


O Aijpamanyava cSR yon ^ sqpinq^ 
■what is tlie Atman on which 3l[^% meditate jft. 
3SR § (be) replied—H*iq; venerable tHH, 0 king 
heaven only §%, qij this that arirffiflq as Atman 
f3H yon 3<U?% meditate upon ^ that §^sr: (known 

as) * the highly luminous ’ SHcflT is the Vais'va- 

nara Atman. vT^RlvT therefore your In family 
Suta Prasitta aflg<Tf{ (and) Asuta (libations 
of Soma*juice) S?*f% are seen. 

sivIR (so) food sifts yon eat, fsjqg what is dear 
(and) see. 3: one whbtrffij qajHHJ STRJJffRJ on this 
Vaih/vanara Atman IgtfJ thus meditates, 

food a?fr? eats, fa^ what is dear (and) sees, 3i*q 

his in family the holy effulgence (in the 

form of skill in action) born of sacred wisdom ¥T3 Rj 
( and) there is. H t q: this jj but sgptR: of the Atman 
JJJtf (is only) the head (Mu. 2. 1 . 4 ) ^fi. if qm 
to me ^ eUJifasq; you had not come ft your Jjqf head 
would have fallen down ^ff[ thus fteffq § 
(the king) said. 


1-2. 1 O Aupamanyava, what is the Atman on 
which you meditate ? ’ He replied, ‘ Heaven only, 
O venerable king.’ The king said, * This that 
you meditate upon as Atman is tha Vais'vanara 
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Atman known as “ the highly luminous 
Therefore 1 in your family* are seen the Suta, 
.Prasuta and Asuta libations of Soma-juice. 3 

' So you eat food and see what is dear. One 
who meditates on this Yais'vanara Atman thus, 
eats food and sees what is dear, and there is in 
his family the holy effulgence born of sacred 
wisdom. But this is only the head of the 
Atman. If yon had not come to me your head 
would have fallen down.’ 


[’ Because you meditate upon It. 

2 That is, people of your family are very devoted 
to sacrifices* 

3 Sufca etc. are the different names of Soma-juice 
or Soma-libation. So urn sacrifices are of three 
types—Jyotistoma, Ahlna and Satra, In these the 
Soma creeper is pressed and the juice is extracted 
according to the prescribed rules of the scriptures. 
Suta is the Soma-juice that is extracted in the 
Jyotistoma, which is to be completed in one day, 
Prasuta. is the Soma-juice that is extracted in a 
special manner in the Ahlna sacrifice, which lasts 
from two to twelve days. Asuta is the Soma-juice 
that is extracted properly in the Ahargana and 
other Satra sacrifices, which last for many days.] 


SECTION THIRTEEN 

m ?>rr* JiRfasito * 

rrsn%fw 





mm ww frwt n ? n 

S* S3 ^ 

Ti^rMFtstm <ra# faq*r- 



$pfe*rt?iiH ?m 

ft^FfpsrisKTf^^t nw\ sn*rfa«i ffir n ~< it 
ffd sPTiff; ^: II ?? II 


a?'! , . . . (As in section 12) srxf|;r4'l5'ir O 

Prftclnayogya (the ancient adept). 347^3)^ the aua 
tjyi only : (known as) ‘ the multiform ’ 3g fVW^, 
'ail kinds of enjoyable things. 

(ft?!: a chariot drawn by mules maid¬ 

servants and a gold necklace (jewels) [-srnj 373 ] si-^fT* 
are provided for you. ajfcfl etc. (its before), t^rj; this 
§ but $Mc-<*T: of the Atman VJ; (is only) the eye 
?fd 39(3 ? said; blind you would have 

become. (Fleet as in section 12 .) 

1-2. Then the king said to Satyayajfia 
PanUisi, ‘ O Praclnayogya, what is that Atman 
on which you meditate? ’ He replied, ‘ The sun *' 
only, 0 venerable king.’ The king said, ‘ This 
that yon meditate upon as Atman is the 
Vaisramira Atman known as “ the multiform ’V 
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therefore in your family are seen all kinds of 
enjoyable things. 

‘ So, for you are provided a chariot drawn by 
mules, maid-servants and a gold necklace; so 
you eat food and see what is dear. One who 
thus meditates upon this Vais'vanara Atman, 
eats food and sees what is dear, and there is in 
his family the holy effulgence born of sacred 
wisdom. But this is only the eye of the 
Atinau, If you had not come bo me you would 
have become blind.’ 

[‘ The son is called ‘ the multiform 1 because of its 
■containing all forms or because of the presence 
■of all colours in it.] 

SECTION FOURTEEN 

m *rrg^%m<TS7 % 

t iNmt 4 

sTrefo n ? it 

3TT?tH 

ti h II tfh ti n 




Air ^ 

only (known as) ' the diversely coursed ’ 

offerings from diverse directions r-UR to you 3Tr-jf-a 
come; (and) various rows of chariots 

follow you. ct yonr stfu Prana (life-breath) 
would have departed. (Rest as in section 12.) 

1-2. Then the king said to Iudradyumna 
Bhallaveya, 'O descendant of Vyaghrapada,. 
what is that Atmau on which you meditate?’ 
He replied, 1 Air only, O venerable king.’ The 
king said, ‘ This that yon meditate upon as 
Atman is the Vaisw&nara Atman known as “ the 
diversely coursed”. Therefore from diverse 
directions offerings come to you, and various- 
rows of chariots follow you. 

' So you eat food and see what is dear. One 
who thus meditates upon this Yaiswanara 
Atman eats food and sees what is dear, and 
there is in his family the holy effulgence born 
of sacred wisdom. Cut this is only the Prana- 
of the Atman. If you had not come to me 
your Prana would ha e departed.’ 
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0 descendant of Vyaghrapadf 


SECTION FIFTEEN 

m ffam W. 'WIWIWgqiHT 

imr f 


3 


% \ 
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4 f?*rr roftsfo 


*T5T^T n ^ II ? II 

Trffa faW*R! qwf^ fot 

^ «?^^fqTT*TH H%- 

SfflSW 

wV^t ffH M * ii ffo «m^r: sur n ?<< u 

5IfEF,fT^ O S'ai'kariik^ya. afT-?,I5T: Akas'a only 
(known as) ' the vast’, ‘ the extensive’ JJSHT ^ 
^ in offspring and wealth Sga; vast, rich Sif& 
you are. s??f: the trunk (the middle part of the 
body) would have been shattered. (Rest as 

in section 12.) 

1-2. Then the king said :to Jana, * OS'SrW- 
raksya, what is that Atman on which-you 
meditate? 1 He replied, ‘ Aka&a 1 only, 0 venor 
table king.’ The king said, 1 This that you 
meditate upon as Atman is the Vaiswanara' 
Atuian known as “the vast". Therefore are 
your offspring and wealth vast. 

‘ So you eat food and see what, is dear. One 
who thus meditates upon this Vaiswauara, 
Ataian, eats food and sees what is dear, and 
there Js in his family the holy effulgence'bom 
of sacred wisdom. 13ub this is only the trunk* 
of the Atman. If yo.u had not come to me 
vour trunk would have been shattered.' » 






’Wr fh , t 


CHAN DOG YA OTANMAD 



^The Alcfts'a Is ‘the vast* because it is all- 
porvading. As flesh, blood and many other things 
are in the body, it is also designated as 1 the vsfest A 
^ 2 The teno ‘sandekft’ is derived from the root 
‘dih * signifying growth or conglomeration, The 
body is called * sandeha * because it is a oonglotnera 
tion of flesh, blood, bone, etc.; or because it 
the growth of flesh etc., that the body is built*] 


SECTION SIXTEEN 

ffare tfeutiwuft 'Iw?*? t 

t *r mi?*iRg<w$f wmt 

#FS%iwftr ii m 

3T??q^T <nrafrr for 

v %^=rrgqr# 

3TT?q?{ ^ srfat# 

s mhm fft'u n # ^ftcri n ?\ n 

9tVlfpq 0 Vaiyftghrapadytt- ON: water ^ only tf*l: 
(known as) * the wealth * endowed with wealth 

endowed with bodily strength *rfed: lower belly 
silitc^fla; would have burst (Best as in section 12l) 

1-8. Then the king said to Badila Srvata- 
ra^vi, 4 0 VaiySghrapadya, what is the Atman 
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which you meditate?’ He replied, ‘Water 1 
■only, 0 venerable king.’ The king said, * This 
that you meditate upon as Aim an is the 
Vais'vatiara Atman known as “ the wealth ", 
'Therefore are you endowed with wealth and 
bodily strength. 

4 So you eat food and see what is dear. One 
who thus meditates upon this Yais'vanara 
Atman, eats food and sees what is dear, and 
there is in his family the holy effulgence hoxm 
of sacred wisdom. But this is only the lower 
belly of tho Atman. If you had not come to 
■me your lower belly would have burst. 1 


[ l Prom water comes food, and from food, wealth 
and bodily strength are obtained.] 


SECTION SEVENTEEN 

aw qhq t 

1 vm # sfafrqsr qqn % 

irmfedrsfF st^t q qgfqsi ii ? tt 

q$q% qsqfq ftq qq?q*q 

^rq^TH q qqqqqicHiq t’qrsrcg'n^ qT^ 
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W .. 

^fTTTf^JT ^ ^ cT sqs^T^T *1*1? 

snjrftf^^T ^T II *< II i Wi II ?« U 


jftiq O Gautama, gMiq the earth ^ only siftST 
(known ub) * the foundation ’ sfufslflr well-founded! 
qi^ feet sqsaic^iTrq would have withered away.. 
(Koat as in section 12.) 

1-2. Then the king said to Ud dal aka Aruni, 

■ 0 Gautama, what is that Atman on which 
you meditate?’ He replied, ‘ The earth only, O 
venerable king.’ The king said, 1 This that 
you meditate upon as Atman is tho Vais'vanara 
Atman known as “the foundation Therefore 
are you well-founded in offspring and cattle. 

‘ Ho you eat food and see what is dear. One 
who thus meditates upon this Yais'vanara 
Atman, eats food and sees what is dear, and 
there is in his family tho holy effulgence born 
of sacred wisdom. Bat this is only the feet 
of the Atman. If you had not come to me- 
your feet would have withered away.’ 


SECTION EIGHTEEN 
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ST ^Ti 

^fWT^^qfrf ii ?' tf 

grisi To them 33 R g (the king) said—q Rt^; 
all of you (with partial knowledge) fflq 
aflrhFTT this Vais’yfLttara Atman m difi'ereutly, 
as it were fqjte: knowing 3RIH food stc’-T eat. 5: 
who g but as a w| io!e, consisting of parts 

3trfcff^*Tf^ci (and) self-eonsoiotts ^q. 8|i?qw^ 

upon this Vais' van ara Atman thus (as prescrib¬ 

ed in the next sub-section) SUfct meditates, *?; he 
in ail the worlds, in all the beings, 

STTW§ (and) in all the selves stqq food (of all 
creatures) atftl eats (being the Ail-Self). 

1. The king said to them, ‘All of yon (with 
partial knowledge) eat food knowing the Vais'- 
vanara Atman differently, as it wore. But one 
who thus meditates upon this Vaiswauara 
Atman as a whole, consisting of parts’ and 
self-conscious,* eats food in all the worlds, in 
all the beings, and in all the selves. 

[* Prides'® rnfitra is interpreted variously: (a) Who 
is recognised in the physical form through his 
component parts (i.e. who is a whole, manifested 
through parts), such as heaven for his head, ending 
with the earth for his feet, (b) Whose place or 
area extends from .heaven to the earth, (c) That 
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which has been indicated in the scriptures (i.«. 
heaven and other regions). He is of tlie san!e 
extension « all the... t«) Who i. koowo a. the 
enjoyer or witness in the month and other parts of 
the body, (e) Who is especially manifested in the 
region of the heart, which is the place of the mani¬ 
festation of knowledge. / » 

■ AbhiviroStna is also variously interpreted: la) 
■Self-conscious, i.e. who is cognised as tlm Individual 
Self in what is known to bo 1 I ’■ lb) ^ l >o as t e 
Individual Self is the most intimate and immeasur¬ 
able. (e) Who as the cause of the o^ert# 
measures (i.e. knows) everything (Br. Sin 1. 2. .«) 1 

^ % 5fl 5^°“ 

g;fq; tjfs^sr Wft ^ WW* 

n ^ II 


It 

afu 5 % Of the aforesaid ^jT*T**r sticH a : (of) 

Vais'vanara Atman %«*: * & < 5 * 18 > * he heftA te 
‘the highly luminous’ $«*!: (5. 18) the eye is 

■the multiform’ *™' (* H) Urn Prana 

is ’ the diversely coursed ’ (o- 15 ) tJje 

trunk is ’the vast’ ffo *1 sffc: (5. 16) the lower 
belly is ‘ the wealth 1 <P W < 5 " 17) thp feet 

are the earth ( tbe^f ouhd&t ion ). 





(Of the enjoyer as Yais'vanara) 5?: the chest 

is the (sacrificial) altar, the hairs (on the 

cheat) are the Kus'a grass (that is spread on 
the altar)* the heart is the G&rhEtpatytv 

iliOj fR; the mind 3^1152^7^*?: is the AnvRh&rya- 
pacaoa fire (Dak^Sgni), (and) the mouth 

is the Ahavanlya fire. 

Of the aforesaid Vais'vanara^Afcm&n, 1 the 
head is 'the highly luminousthe eye is 
i the multiform \ the breath is ‘ the diversely 
coursed the trunk is * the vast \ the lower belly 
is the ‘ wealth tJhto feet are the 'earth C the 
foundation ).* (Of the enjoyer as Vaiswanara ) n 
the chest is the altar, 4 the hairs on the chest 
are the Kus'a grass, 0 the heart is the Garha- 
pafcya fire, the mind is the Anvaharyapacana 
fire/ and the mouth is the Ahavanlya fire, 7 

[ The worshipper of the ‘All-Self* VaisVftnara 
becomes the Atman in all; hence he becomes the 
eater of all food. That is being indicated here, 

That is, heaven is the head of the V&is'vftofira 
Atman, the sun its eye, the air its PrAna t the Ak&s'a 
its trunk, water its lower belly and the earth its 
feet (of. 5. 17). 

3 After narrating the main meditation, the Agni- 
hofcra ia Pnlna is now introduced. To show that 
tho act of eating of the knowers of the Vais'vfmara 
Atman is itself Agnihotra. As'v&pafi continued. 
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Because of the similarity of shape. The altar 
{vedi, sthandila) in the sacrifice is a rectangular 
plain ground. 

* Because both are spread over the area. 

\ 8 Because the mind issues from the heart just as 
the A n gftharyanacana i s taken out of the GiU'ha- 
patya and bonce is close to it; so the mind is 
the Anvithftryapacana fire and the heart is the 


G&rhapatya Are. 

1 Because food is thrown into the mouth just as 
offerings are thrown in the AhavanTya Are.] 


SECTION NINETEEN 

It ? II 

ricf Thefetore (for the net of eating is the Ar^ni - 
hotra) *5 which Wfi* food B*mR first comes, 

tta t ^jfum should he an object of oblation, 
tv,.*, (eater) TO which sq*H first STlffa^ the oblation 
ho offoro, «* it «^.rai's,ahato 
Prana’ (with the Mantra) should offer (m 

his 'mouth) ; ft thereby] m. PrSna is 

satisfied- 

1 Therefore, the food that comes first 
should he an object of oblation. 1 That eater, 
when be offers the first oblation, should offer 
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ad with the Mantel 1 Svaha to Prana 1 ; thereby 
Prana is satisfied. 

['It is not enjoined here that all the detailed 
■iroceduro of the Agnihotra is to be followed ; but it 
in only prescribed that one should look upon the act 
of eating as Agnihotra to Prapa.] 

^ an:qfrf ^g^qm qyr?qT%*i- 

frfq^qf qfoi2f 

rt^rRTfq^Tfqmgq^rffqfq r^qig; */.qfa 


'"^TCT It \ || 

^WlwRw: wzi n n it 


p[5t [qfa] Prftpa beicg satisfied the eye 

is satisfied, 3£jPj ^^rfrT the eye being satisfied 
the sen is satisfied, the sun 

being satisfied heaven ijwtfli is satisfied, 

the heaven being satisfied x\ heaven 
^ and the sun ^ whatever 

is under (or below them) ^ that is satisfied. 

its cjfRiT satisfaction aig through the 

eater himself] qwfft is satisfied ; with offspring 
^f*?: with cattle 3Tvniid with food %mw with lustre 
(of the body or of speech and intelligence) 

(and) with the holy effulgence born of sacred wisdom 
$f?I with these (also) [%*tf $ he is satisfied]. 
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!, Prana being satisfied, the eye is satisfied ; 
the eye being satisfied, the sun is satisfied; 
the sun being satisfied, heaven is satisfied; 
heaven being satisfied, whatever is under 
heaven and the sun is satisfied. Through its 
satisfaction the eater himself is satisfied. (He 
is satisfied) aiso with offspring, cattle, food, 
lustre and the holy effulgence born of sacred 
wisdom. 


SECTION TWENTY 

m fKtti Hilfr 

II ? It 

fi^T^ <sfi 

q^trr it H n 

ffa fl^r: W* u ll 

3j*l Then *JIH which t?he second (oblation) 

^5^ <T w h en he o £fe rs, d fH it *3 RT ** £ ; 'S V&h;l t.o 
Yyana (breath) (with the Mantra) ^§4 ^he should 
offer; (thereby) Yy&xm is satisfied. 

vai AT Vyftna being satisfied the ear ^' 

is satisfied, q«lfa the ear being satisfied ^fff: 
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_ne moon cj'flfa is satisfied, the moon 

being satisfied the quarters are satisfied. 

§u.,rrT§ the quarters being satisfied 3 the 

moon f<?; '3| and the quarters flth whatever 

is under that ?| r - ,J fd is satisfied. its 
satisfaction 3i§ through fplH (the eater him¬ 
self) is satisfied ; .sraai with offspring cattle 

sj'fllQH food ^ JiflT lustre (and) bho holy efful¬ 

gence born of sacred wisdom f fa also [<5 CJ dcl ho is 
satisfied]. 


"§L 


1-2. Tlien, when' he offers the second obla¬ 
tion, ho should offer it with the Mantra 
* SvftbS to VySnah thereby Vyona is satisfied. 

Vyana being satisfied, the ear is satisfied; 
the ear being satisfied, the moon is satisfied; 
the moon being satisfied, the quarters are 
satisfied; the quarters being satisfied, whatever 
is under Lho moon and the quarters is satisfied. 
Through its satisfaction, the eater himself is 
satisfied. (He is satisfied) also with offspring, 
cattle, food, lustre and the holy effulgence bOru 
of sacred wisdom. 


SECTION TWENTY-ON IS 

tl ? It 

26 





fcj 

4t)2 chAndogya upanisad fcayj 

^rffr at^Rf #sqf 

qfr^jg ^f?J^r ZWH 

fjft q#rc*n^r asif$- 

li ^ it «*?i li ll 


Then R[R ■which fJflfafR the third (oblation) 
iggirn; when he offers, fiiR it WWW W3I Svftha to 
A pB.rm. (breath) (with the Mantra) 3J§W'R( he should 
offer ; BWil: (thereby) Ap&na fj'hfe is satisfied. 

3 jqi% Apftna being satisfied speech 

is satisfied, sjlfa gH»fW* speech being satisfied siffti 
fire iJMlRl is satisfied, aifft fire being satisfied 

gfvjsft the earth ipajfiS is satisfied, gfa^IR. the 

earth being satisfied 2 r *l^t R the earth W r V{: ^ and fire 
f$R ^ whatever 3}fare(g<f: is under ffR, that 
is satisfied. its iJ%R satisfaction wg through 

(the eater himself) is satisfied; 5J1P1T with 
Offspring igffl: cattle anriifr food $F3fqr lustre 
SS^ 5 ^** (and) the holy effulgence born of sacred 
wisdom also [fJc’-lffT he is satisfied]. 


1.2. Then, wlion he offers the third obla¬ 
tion, he should offer it with the Mantra ‘ Svaha 
to ApSna’; thereby Apana, is satisfied. 


***T#t- 
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pfina being satisfied, speech is satisfied; 
speech being satisfied, fire is satisfied; fire 
being satisfied, the earth is satisfied ; the earth 
being satisfied, whatever is under the earth 
and fire is satisfied. Through its satisfaction, 
the eater himself is satisfied. (He is satisfied) 
also with offspring, cattle, food, lustre and the 
holy effulgence born of sacred wisdom. 


SECTION TWENTY-TWO 

ti ? II 

wrA 3.Rfrr iragprft qjs^- 

q^q^irqfrigdR^^rftr <r«n5 

fft <Hf?r qsrqr fawn 

ii x n grfiqr: vm u ^ ti 

Then which the fourth (oblation) 

^f^TtT when he offers, <nq[ it wwm f*l?T Svftha to 
Samfma (breath) (with the Matitra) he 

should offer; ftJTR: (thereby) Samftna is 

satisfied. 

gmfa Samftna being satisfied the mind 
is satisfied, wRl cj^jfcf the mind being satisfied 
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q^pu- Parjanya (the rain-god) is satisfied, 

fjcqRi Pari any a being satisfied lightning 
ia satisfied, ft* fi[ 5«J*WT«3t lightning being satisfied 
^ lightning 'IST^- ^ and Parjanya ^ 

whatever afiqfagcl: is under Scf that (J f ^ is satisfied. 

its f|%H satisfaction 3tg through tho (eater 

himself) is satisfied; saw with offspring $3^: 
cattle amtlPT food-SllW lustre 853 ^%* (and) the holy 
effulgence born of sacred wisdom $fcl also he 


is satisfied]. 


■1-2. Then, when he offers the fourth obla¬ 
tion, he should offer it with the Mantra ‘ Svaha 
to Sam ana thereby Sam an a is satisfied. 

Sam ana beiDg satisfied, the mind is satis¬ 
fied; the mind being satisfied, Parjanya (rain- 
god)' is satisfied; Parjanya being satisfied, light¬ 
ning is satisfied; lightning being satisfied, 
whatever is under lightning and Parjanya is 
satisfied. Through its satisfaction, the eater 
himself is satisfied. (He, is satisfied) also with 
offspring) cattle, food, lustre and the holy 
effulgence horn of sacred wisdom. 


SECTION TWENTY-THREE 

m «t q35*ff Harare 

II ? II 
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Kjfh ml ^^rnpt^r^cq^i^tfr <p*tfk 

snr^T asrf^fo ir 11 # 

smtftsr; spsi n x? n 


era Then ^Tq which wftq the fifth (oblation) 
when he offers, cmq it 3^T*H H'fT Svfthft to 
UdfUia (breath) ffi {with the Maotin.) should 

offer; OT*: (thereby) Udftna is satisfied. 

g r * J 4ff{ Udana being satisfied the skin 

<£ 1 % is satisfied, c#JcJ CJ ^ j dq the skin being satisfied, 
the air is satisfied,, 3T J i^ air being 

satisfied 3 |t%t>t : Akas'a fd is satisfied, «FT«l3t 
Aiasra being satisfied ^ the air BTF*T^T; ^ and 

AkWa ^ f&t ^ whatever ajftqfhgi: is under ^ that 
^qra is satisfied, n**t its H Hq satisfaction 3{g through 
iijpdff (the eater himself) is satisfied; a^rqf with 
offspring cattle food %3jgj lustre 3?fj- 

(and) the holy effulgence born of sacred wisdom 
fffi also [^fd he is satisfied]. 

1-2, Then, when be offers the fifth ablation, 
he should offer it with the Mantra ‘ Svaba to 
Udana’; thereby Udana is satisfied. 

Udana being satisfied, the skin is satisfied ; 
the skin being satisfied, the air is satisfied; 


wmP) 
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one (knower, identified with all) Sh <11 all the 
sins are burnt up. 

8. So, oven as reed -cot ton when laid ou the 
lire is burnt up, so are burnt up all the sins* 
of this one who knowing it thus offers the 


Agnihotra. 


[' Bins here stand for favourable and unfavour¬ 
able results of action.] 


\?m p* FirW?r #*: h * n 


3 $ Therefor© one who knows thus 

ajf^-3Tfi even if ^f155R to a Cand^tia ^ the 

remnant of his food offers, (then also) 

that food a*^<r hie Wsnt to the Vais'van ara 

Atman ^ only Wi?t becomes (bis) offering 

about it (about the eulogy of the Agnihotra in 
Prana) Tfiz this (there iff) verse* 

4* Therefore, even if one, who knows thus, 
offers the remnant of his food to a Candida, 
then also that food becomes his offering to the 
YaiswSnara Atman only. 1 There is this verse 
about it. 


[' It is improper to give the leavings of one's food 
even to a Candida, So if one does it, one should 
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ipcur Bin for doing whab is prohibited in the scrip¬ 
tures. Bub this kunwer has become identified with 
the Self of the CancUla by attaining Yais r v*uiara- 
faood. As that food is offered as an oblation to the 
Self* the knovver does not incur sin. Thns by 
praising the knowledge of Yaitfvanara, it is the 
Agnihobra to Pnlna which is praised.] 


^T^r^r^g^cf ^fi^PrpTsn n \ i! 
ff% wt. ii v* 11 ffa OT^hrfSnrfi? 


V33*rrswro: tt r A is 


55 Hero (in this world) hungry hoys 

qyj as ufftnj (their) mother gather round* 

wait upon (thinking 'when will onr mother give us 
food f ), ci3Q even so ft fi*f ^rhT all the creatures (who 
eat food) the Agnihotra wait upon 5%, 

(Repetition indicates the end of 

.the chapter)* 

5. As, in this world* hungry boys gather 
round their mother, even so all the ore attires 
wait upon the Agnihotra. 1 

V That is* they wait expectantly for the eating of 
a knower of Vais'v&oara Atman, for the whole uni* 
^erse becomes satisfied by his eating J 




CHAPTER SIX 



SECTION ONE 



^TTH ? fqtfalV 

qn sism ? I 


sr^'gRq n^trrfrT n ? n 


35* Om* the grandson of Aron a 

S vetaketu ®t*T ? once upon a time there was (one)* 
ftq to him fa^T (his) father 3^? said—% %"f0 Sveta- 
lietu the disciplined life of a celibate student 

of sacred knowledge si€l live* dear boy 

anyone in our family who does not study (the 

Vedas) like one who does not have the 

conduct of a Brah maria hu t only points to the 
Brzlbmanas as bis relations, ha. who is only nominally 
a Brahman a *! 3 never there is ?tcf. 


1. Om. Once upon a time there was one 
S'vetaketu, the grandson of Aruna. His father 
said to hiin f *0 SVetaketu, live the life of a 
Brakraacarin, Bear boy, there never is anyone 
in our family who does not study and is only 
nominally a Brahmana. 1 

[ l Earlier (8. 14 f l) it has been said that Bmhm&n 
is the the source and the substratum of all and 
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lirfafly absorbs them into itself; and that when 
the knower of this truth eats T the whole universe 
becomes satisfied {5* 24, 5), This is possible only 
if the self is one only in all beings. This is the 
teaching of the present chapter. The story is intro* 
duced to indicate the great importance of the know¬ 
ledge dealt with,] 


? gT^r$ sfcq qgflsrfqqq: 

%q *T^TKFTT ^Tq % 

fq?ibrq %r%qr q^ q?T*Ftr 

?Ri^tf!TT^q: HA II 

ifarsq* qq qq ? qqq qqnfqsrra fq^nfqfq 
q:q 5 qqq: tt anWt qqqtfe II HI 


When twelve years old *n ho 3^ having 
gone (to the teacher's house) when he 

was twenty-ftmr years old %STd all the Vedas 

having studied conceited 

regarding himself as very learned arrogant 

xrgpj ^ came back, fitTT (his) father d*3; to him 3^R 5 
said—'dear hoy SVetnketn 2R g since 

now (t see) conceited 3?^Rf?i4t regarding 

yourself as very learned SFo^f; arrogant af H you are, 
that ^ teaching or the subject of teaching 
3a did you ask for— 
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through (the knowledge of) which 3^1*1 what 
is unheard heard becomes, zwm what is 

untboughb of, not considered**^ (becomes) thought 
of, # what is unknown, not definitely known 

fa$rrt| (becomes) known (Mund. 1 I, B). 
revered sir *T; that teaching of what 

nature g is it ?fcL 


2-3. Having gone (to the teacher’s house) 
when twelve years old, he came back when he 
was twenty-four years old, having studied all 
the Vedas, conceited, arrogant and regarding 
himself as very learned. His father said to 
him, * S'vetftketu, dear boy, you, I see, are 
conceited, arrogant, regarding yourself as very 
learned ; did you ask for that teaching 1 (about 
the Supreme Brahman) through which 2 what 
is unheard becomes heard, what is unthought 
of becomes thought of, what is unknown 
becomes known? * * Of what nature, revered sir, 
is that teaching?’ 

[ l Ades'a is that (be. Brahman) which can he 
learnt only from the instructions of the teacher and 
the scriptures; or that by which the instruction 
about Brahman is given; 

* Or, through the knowledge of which .] 

**ngi<*rcwpj fawn mq-br 
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w m vm? %r<n 

^TgT^TTflT^ ftrot- ?WJ^ wqq ||!*J| 

*m sna-fts^* tff nmhti 

fa*m**n5Tf^TO *T#T OTT’THfq^r 


H 3TT^t Hfiftfa II \ 


^ F *f Dear boy «Nf just as \$H through 

vor knowing) a single lump of clay e-5q; all Jj-uqq; 
that is made of clay f^SIcU^ known ^[ff would 1 
become; RffiR; all modification, product upon 
words affiP^q; based flfimq is but name, a mere 
name; ^rfasET the clay irg alone *)3{g is real, truth, 
ri^sr Through a singlo ingot of gold, 

copper button or ornament that is made of 

gold the gold. (Rest as above.) 

^*T Through a nail parer (i.o. a lump 

of iron) that is made of iron f)«rTT''?iC| the 

iron. {.Rest as above,) ’Jgg such fttrg dear boy g: 
that «!%*! teaching *r*f3i is 


4-(}. ‘Dear boy, just as through a single 
clod of clay all that is made of clay would be¬ 
come known, for all modification is but namo 
based upon words and the clay alone is real, 
‘ Bear hoy, just as through a single ingot of 
gokl, all that is made of gold would become 





known 5 for all modification is but name based 
upon words and the gold alone is real, 

‘Dear boy* just as through a single nail- 
parer all that is made of iron would become 
known, for all modification is but name based 
upon words and the iron alone is real ‘such, 
dear boy, is that teaching. 11 

[■ Though by the instruction of the teacher a parti¬ 
cular thing might be known, SVetaketu doubted how 
an unknowable thing can become known ? So the 
father replied that this doubt would be valid if the 
cause and effect (material and its product) were 
different. But the cause and its effect are not 
different from each other. So if the cause be¬ 
comes known, the effect also becomes known. In 
the jar, saucer, brick, etc,, there is clay together 
with their names and forms. Of these, the clay 
pervades them all and is alone real; the name aod 
form are different in each case and are unreal.] 

5T % 5$ 

if kasrftfMswr 

iftn M « n wsi n ? n 

.Revered 5 they (my teachers) qvnq I rely 
it q did not know ; 3fl for if (Jrlcl. it 

they had known, to me 33 R why 3 
would they have not told wni^gfpt however, 
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tigered (father) ^ to me ^ it teach, dear 
hoy rfaar be it so §[Rt 331^1 ? said (the father). 


7. 1 Surely, my revered teachers did not 

know it, 1 for if they had known, why should 
they not have told it to me? However, revered 
father, teach it to mo.’ ' Be it so, dear boy,’ 
said (the father). 


[‘ Though the teacher's defect should never be 
mentioned, yet lie spoke of it, because he was afraid 
of being sent again to the house of the teacher. 
Thus his motive must be construed as one of fear 
and not of disrespect for the teacher.] 


SECTION TWO 

ii ? ii 

Dear hoy this (universe) in the 

beginning, before creation one ni only 
without a second Being, existence TJf alone 
was- ^ about that u% g some (the Nihilists) 3^ig: 

W? this §i$t in the beginning one only 
without a second Non-being *£f alone 

afraid was* from that Non-being 



born* 
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whatever exists 3|i3rl ( — 


•%L 

arose, was 


1, Mu the beginning, dear boy, this was 
Being* alone, one only, 1 without a second,* 
Some say that, in the beginning, this was Non- 
being 4 alone, one only, without a second. 
From that Non-being arose BeingJ 


i 1 Before pointing out that by knowing which 
everything is known, the whole universe is shown to- 
be *Sat\ That which exists is * Sat *• It stands 
for that entity which is mere existence, extremely 
subtle, indefinable, alb p invading, one, taintless, 
indivisible, pare consciousness, as understood from 
the Vedanta-texts* 

% That is, even in the form of its product, it does 
not become essentially different; it is free from 
Svajatiya (generic) and Svagata (intrinsic) Bbedas. 

3 That is, free from VijatXya (extrinsic) Bbeda, 
It negates even accessory causes* apart from the 
‘Sat', As for example, in the making of a jar, 
there are other causes than clay like the potter etc., 
but here that also is denied. So id means that the 
universe which at present is known by the mind and 
is indicated by the word 1 this ' and becomes known 
to the mind as existent and is pointed out by tho 
word 1 Being \ was, in the beginning (i,e. before 
creation), only known as existent and pointed out 
by the word * Being!'. 
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This sentence asserts the cessation (negation) of 
the apprehension of ‘ Being \ The term 1 Being ’ is 
denotative of a positive generic entity; and the 
other two terms "one 1 and 'without a second’ 
qualify the term ' Being 1 ; so also the term * this ' and 
1 was 1 in the sentence 1 this was Non-being \ In this 
sentence expressive of Being (positive entity), the 
negative 1 non ’ has been introduced. The sentence 
does not connote mere * negation of Being 1 * It has 
been used to deny any possible wrong notion that 
might bo entertained* It is only after the wrong 
notion has been expressed that it can be denied (in 
the next text). Hence it serves a distinctly useful 
purpose.] 


prcg *13 rerfefa stare 

S3srta?rta i *rt%*ra 3n*»%itaT- 


Dear boy ftf: whence, how g but ^ indeed 
so Wist could it be 35*?^ how elect: from Non- 

being Being could arise (Gita 2- 1G) 

i (Arum) said. dear boy $%*{ this in the 
beginning one only without a 

second Bdl Being g in truth tfg alone there was. 

2. Aruni said, 4 But how, indeed, dear boy, 
could it bo so? How could Being arise from 
Non-being? In truth, dear boy, in the begin ning 
27 






CHA.NDOGYA upanisad 

creation), there was Being alone, 
only, without a second. 

tbre wrt iroi^fer ?rc*rm 

w* %r g^ibrcr ^ n^mt 

3fT^ i t ? M 

That (Being) i^ftT willed, saw and thought 
about the creation— ^ many ^¥Ji£ may I become, 
S3HSW may I grow forth (Ai. 1. 1,1)* It 
fire created, ^ that h'5T: fire, bent 

will©d“3g many may I become may I 

grow forth sfd. it 3J<T; water SflEJSTcf created, 
therefore (i.e. as water is the prod act of fire) ^ ^ 
whenever or wherever g^: a mm grieves 

perspires srr or then, there ^rsfu: it is from 

fire that ajR: water is produced, issues. 

3. 'That Being willed, “ May I become 
many, may I grow forth," It created fire. 
That fit© willed, "‘May I become many, may I 
grow forth. 1 * It created water. Therefore 
whenever a man grieves or perspires, then it is 
from fir© that water issues- 1 

[ l That is, when he weeps o wing to the heat of grief 
or perspires owing to natural heat, water is produced. 


6 §L 

one 
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(fire) is that which burns* cooks and illu¬ 
mines and is reel Water is liquid* fluent and white. 
It is said (Tai. 2. 1. 3) that from Atman, Aka&Vx, air, 
fire, water and earth were successively produced. 
Fire, water and earth are only mentioned in the 
text, when one may expect Akfts% and air also. 
This is because the purpose of the passage is not 
the enumeration of all the products, but merely to 
assert that everything is a product of Being* It 
may be questioned how fire etc. can will. This 
doubt is answered by stating that the Supreme 
Lord Himself, existing as fire and heat, creates 
water etc. (Br. Sfi. 2 . 3, 13) J 




m am T^rf qfq; ^jq tTT 

swm ra fTfrr 
m ^ ii v ii v* Mm: 

II H II 


?ir; That water willed—flg?T: many ^JtT 

may I become may 1 grow forth elf; it 

(water) food 3I^i5iSwt created. therefore 

i; ^ wherever 3'lfcl it rains eicf, ip there 
abundant food flsjfri grows ; ctff, there Btgsj; tpf 

it is from water that 9^T3T*I food for eating 
is produced. 


4. ‘ That water willed, “ May I become 

many, may I grow forth,” It created food. 1 
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Therefore, wherever it rains, abundant food 
grows there; it is from water that food for 
eating is produced. 


[' Food in the form of earth, inasmuch as food, 
which is of the nature of earth, is the product of 
water.] 


SECTION THREE 

M 

II ? It 

tpfaj Of the aforesaid beings sftfq three 

^ ^ only origins, causes there are— 

STfo^sjjj ( = (those) bora from eggs, sOgsnj 

born from living beings, (and) born from 

sprouts nr seeds 

1. ‘Of 1 the aforesaid beings 3 there are only 
three origins: those born from eggs, born from 
living beings, and born from sprouts.* 

[‘ As the creation of the elements is done by 
Brahman, so also the grosser things of the world 
are His products. Now that is being mentioned. 

5 Those beings that were placed third (in 5. 10), 
are meant here, By the word ‘ te$?un ’ the great 
elements like earth cannot be understood for by 



addition of the word * esam 1 the visible creatures 
endowed with Jivas are meant. Before triplica- 
tion (i,e, before becoming gross) the great elements do 
not become visible. Moreover in 6. 3. 2. the great 
elements (before triplication) will be designated m 
deities, and the deities are not visible, 

h Species like those ' born of sweat or rotten things' 
and 1 born of heat ' are not mentioned because 
these are included under the 4 egg-born \ and the 
4 sprout-bom \ So the statement that there are only 
throe origins, is quite correct. Here * beings born 
of eggc \ instead of eggs themselves, are described 
as the origin. This is in accordance with the inten¬ 
tion of the S'rnti, as it is not dependent upon 
any thing. As a matter of fact, it is found that it is 
the absence of the egg-born creature (not the absence 
of the egg) that brings about the absence of the 
future brood of the species. Similarly what ia born 
of I,he living being is * born from the living being f t 
Tfhat is, born of the womb, such as man, animal, 
etc, ‘ Udbhid ’ is that which shoots up, viz* immo¬ 
bile beings like trees etc. Or it may stand for the 
seed-grains. What is born from that is 6 born of 
sprouts 1 so the root of the immobile beings 
(tree etc.) ia the origin of the immobile beings 
(vegetables)-] 


#4 ^rTT 



m That deity (Being) willed—?fff 

well 8f^T 3T(fg*?( through this living self (JTvat- 

man) fh?T: ^fir: into these three deities (fire, 
water, earth) e?gs?%3f entering (Ai. 1. i-t. 11-18) Btgq; 
1 name and form sgRSWrVh differentiate, 

manifest ?Kf, 

2. ‘ That deity willed, 1 “ Well, let me, enter¬ 

ing into these three deities through this living 
self (Jlvatman), 2 differentiate name and form. 1 ' 

L'lti has been said before that the elements 
endowed with Jivas are the jiroduct of Brahman. 
Bat it is to be remembered that although in a 
special sense the Jlva is the effect of Brahman, 
essentially it is not different from Brahman, It is 
none other than Brahman conditioned by adjuncts. 
Hence by the knowledge of Brahman, the know¬ 
ledge of Jlva is possible and thus by knowing one 
everything may be known. This is being indicated 
here. Also the manifestation of name and form, 
for the creation of enjoyable objects, follows. 

1 The Jlva that first came into the mind of the 
deity along with the memory of the previous cycle. 
This Jlva is a mere reflection of the said Being, 
brought about by its relation with intellect and 
other faculties and with elemental rudiments, 
just like the reflection of a man standing before 
a mirror. As only the reflection of the Being enters 
to become a Jlva, it is not itself affected by the pain 
and other experiences of the body.] 
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Of fcheee (three deities) each one 

ft 13^ threefold, triplicate wtiPi lot me make 

thus (willing) <gr this deity 5*tl: f?t5T: 

^rll: into these three deities ^<T 

through this living self (as the seif, supporting life) 
entered and name and form 

differentiated. 

h ' 

3, 1 “ Of tbK f let me make each one three¬ 

fold/ 1 1 willing "thus, this deity entered into 
these three deities through this 1 living self and 
differentiated names and forms. 


V The * triplication J of each means the indicating 
of one of the three constituent factors as the primary 
and the other two as secondary factors. This is 
to he don© as follows: (subtle) fire i + water 
t + earth J —gross lira, (subtle) earth i+fire 
| + water |=gross earth, (subtle) water i + fire 
i + earth i — gross water. Fivefold differentiation also 
comes in this way (note on 6. % 3). As for example : 
Akas'a 4 + wind £ + fire } + water i -Kearth 4 = 
gross Xk&s'a. Other gross elements are also made 
in this way. The triplication process hi of two 
kinds: (a) triplication of the elements inside the 
body, (b) and the triplication of the Universal 
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.elements {outside the body). The .first one will be 



described later (in 8. 5-6). The second one is being 
described now (in 6. 8-4), 

"Through the 'living self* mentioned, like the 
solar orb entering the reflecting surface, it entered, 
first of all, into the body representing Virafc (the 
creator Prajapafci} and then the bodies representing 
the deities J 


srarr g ^ #pt- 

u v u # ?#qr: wv> ii ? II 


firar^ Of them each one f5j?ajj three¬ 

fold Sf-lCter. (it) made, site? dear boy <5 sag but 
how ?HT: these f%9: three ^?cff: deities each 

felT. threefold »??fcf becomes acf that ^ from me 
know $fa. 

4. ‘ It made each one of them threefold. 

But, doar boy, how each of these three deities 
becomes threefold (outside the body), know 
that from me. 


SECTION FOUR 


fift-n ri^TT 

sn#4 is ? si 



mm* 
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ajJT: [n fire which (is) red ftho form 

(colour) that 7*319: of fire, heat is the colour; 
«JPT which gfsH is white 3^ that 8PWC belongs to 
water ; which fsorq; i s black act.that beiongB 
to food (earth). 3)ff: (thus) from (fire 3ifiTcg*J. the 
quality of fire aNfflict vanished; (for) ail 

modification •TIgSrgq; is but name based 

upon words, m three the forms ?f?l ^ only 

are real, true. 


■§L 


1. 4 In fire, the red colour is the colour of 

fire; 1 that which is white belongs to water 3 
and that which is black belongs to food (earth).* 
Thus vanishes (the idea of) the quality of fire 
from fire; for all modification is but name 
based upon words, only the throe forms are 
real/ 


P The second fire here is the unfcriplidated original 
fire. That is, the red colour that is seen in triplicat¬ 
ed gross fire, is the colour of the untriplicated 
original fire, 

3 That is, the white colour in triplicated gross fire, 
is the colour of the unfcriplicated water. 

3 That is, the black colour in triplicated gross fire, 
is the colour of the untriplicated earth, 

4 Since all modifications are bat an idea expressed 
by speech, analysis would reveal to ns that nothing 
is added newly to the real by our process of cognizing 
the effect as something different from the cause* 
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3;lie triplicated fire, water and eartli which are the 
substance out of which the visible universe is pro¬ 
duced, when subjected to this analysis, would reveal 
to us that they are only a way of our apprehending 
the original untriplicated element in a threefold 
colour-scheme.] 

W°T *TT- 

ted 

R I! 

3irf^T?iT In the son 37lf^?l!^ (thus) from the bud 
the Equality of the sun. (Rest as in 6. 4. 1.) 

2, * In the sun, the red colour is the colour 

of fire, that which is white belongs to water 
and that which is black belongs to earth. 
Thus vanishes (the idea of) the quality of the 
sun from the sun ; for all modification is but 
name based upon words, only the three forms 
are real. 

dte cte 

srsM teft 

11 ? il 






In the moon ^T?T, (thus) from the moon 
the quality of the moon. (Rest as in 6, 4* 1*} 


8. 4 In the moon, the red colour is the colour 

of tire ; that which is white belongs to water 
and that which is black belongs to earth. 
Thus vanishes (the idea of) the quality of the 
moon from the moon; for all modification is 
but name based upon words, only the three 
forms are real- 

% fax 

ffoTft n v u 

fsfSW: In lightning (thus) from lightning 

the quality of lightning. (Rest as in G. 4. 1.) 

4- 1 In lightning, the red colour is the 

colour of fire; that which is white belongs to 
water and that which is black belongs to earth. 
Thus vanishes (the idea qf) the quality of 
lightning from lightning ; for all modification 
is but name based upon words, only the throe 
forms are real- 1 

[ l The main purpose of this section is to emphasize 
the original proposition that the cause alone is real 
and the effect is only an opinion. The first step is 
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that Being alone is real and fire, water and earth 
projected through the will of the Being have, apart 
from our opinion, no real existence separate from the 
Being, In the next step fire is taken op. The 
visible fire that has entered into the eonsfci 1 ntion of 
the universe is not the subtle five which the Being 
conceived. It is a compound of subtle fire with two 
parts of water and earth, indicated by the white 
colour and the black colour respectively. Again, in 
further illustration, the sun, the moon and lightning 
are analysed similarly into their components fire, 
water and earth. This is illustrative of all other 
objects. In this step, we find that the phenomenal 
entities cited as? examples have no reality in them* 
selves apart from the colours of the elements which 
one perceives while cognizing these elements, What 
is really true in them is only the Being on which 
these differentiations are evoked by the opinion 
entertained by the perceiver. Therefore the know¬ 
ledge of the one true Being brings about the know¬ 
ledge of the truth of all other things.] 



w t 3%^ 
* srr«j 

<frft Irvft fc?f3?aj: II <\ 11 




STI This (triplication) ft gig; 5 | it was indeed 
on knowing that $ the ancient S^RSf: great house¬ 
holders RglsftflRT: (and) great Vedio scholars SHg: 
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said—at present to us, our family 
anyone aigflfl. unbeard stuffy tin thought 3lfe(tl!9*l (or) 
unknown *T there is nothing that would 

point out sfit; from these (three forms) fg for 

f^ra^>: they understood (everything). 


5. ' It was indeed on knowing this (tripli¬ 

cation) that the ancient great householders 
and great Vedic scholars said } 11 There is, at 
present, nothing that anyone would point out 
to us as unheard, unthought or unknown”; 
for from these they understood everything. 1 


P They were able to conclude thus, for with the 
help of these three forms or illustrations they came 
to know that all that is left would be the same i.e„ 
all other gross things will, likewise, be unreal and 
the subtle cause alone is real. And on account of 
this knowledge of Being they came to know 
everything.] 

ii * ii 


3EI3 Whatever (else) appeared red (to 

the ancient knowers) ?f9. 9T that (also) 939: of fire 
ftrl f'lFf ^frl to bo the colour they knew; 

3 whatever fJ$H. W& appeared white ffcf, 99. that 
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3WfH of water S7R. to be the colour 

■J 

they knew ; S?f3 whatever appeared black 

that (also) ^vj?^ Q ( food (earth) to bo 

the colour f^l^35: they knew, 

6, 1 Whatever else appeared red, that also 

they knew to be the colour of (untriplicated) 
fire; whatever appeared white, that also they 
knew to he the colour of water; whatever 
appeared, black, that also they knew to be the 
colour of earth, 

fon# 

II ^ II # It v n 

a Whatever sifg^q ^ aiqq appeared to be 
unknown clef.that (also) t;rffarq^ of these 

very deities H3HJ: 5% to be a combination 
they knew, dear boy aj«fT g ^ bub how %Hh 

these three ^clF: deities g^qq man nvq on 

reaching each fs^cf, threefold *rcfrf becomes 
clef that ^ from me fstsflsftft know |fa. 

7, ‘ Whatever appeared to be unknown, 1 that 

also they knew to be a combination of these 
very deities. But, dear boy, know from me 
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each of these three 


vow, on reaching man, 
deities becomes threefold 


[' That is, whatever was absolutely imperoeptiblo 
and as if unknown (i.e„ not distinctly and specifically 
cogni 2 ed), that also they knew to he an aggregate of 
these three deities. Thus, all external things became 
known, as consisting of fire and other substances. 

* It has been stated that every object distinct 
or indistinct may be analysed in mind as constituted 
by the three primary elements or deities called Ore, 
water and earth. These very deities enter into the 
human organism, which again is a combination of 
parts. This is described now.] 


SECTION FIVE 

srsmftra sptt WW to 

*refct vtsms- 

V&ftl ii ? u 

sjvtuFood when eaten ifaf into three parts, 

forms fg'gfact becomes divided. its what 
is grossest *ITg: ingredient that gflqq; faeces 
is ; 2J: what fPR*]; is the middling (ingredient) 
cl?^ that is flesh, 3f; w'hat affanj: is the subtlest 

(ingredient) 5Jcf that Rg; is mind. 
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1. ‘ Food, when eaten, becomes divided into 

three parts. What is its grossest ingredient, 
that is faeces; what is the middling ingredient, 
that is flesh; and what is the subtlest ingre¬ 
dient, that is mind.’ 


[‘ Hove food is analysed into threB constituent 
parts consisting of refuse matter rejected by the 
organism, nutritive ingredient assimilated by the 
body, and the subtle essence by which the mind is 
built up. It is stated that this subtle essence enters 
the heart and then into the flue arteries like the 
‘Hits' and sustains the senses and their basis, the 
mind (eh Br. 4. S. 20). It is interesting to note 
here that the Vedio conception of mind is purely 
materialistic as that of recent science. The process 
of knowledge explained on the basis ot psycho-physi¬ 
cal parallelism is found to be unsatisfactory both by 
the Upanisad and modern science, and they propose 
two entirely distinct methods oi overcoming the 
difficulty. Science describes knowledge as a process 
inseparable from the material mind, while Vedanta 
posits the simple principle of pure knowledge or 
Caitanya, which by its proximity makes the material 
mind capable of intelligence; thus the Vedantic 
theory explains the process of knowledge in a way 
more agreeable to modern science than other systems 
of older philosophy which make mind a non-materia) 
entity other than spirit.] 
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%rr: qfcn^qr faqrq^ mm q: wMt 


qqft n\ qwpitfW ^sfqg: ?r 

mm ii H ii 

afl'T: Water when drunk w into three parts 
becomes divided. Eirattf its fl! what 
is grossest Spi; ingredient 5Trf. that urine fRfr! 
is; 3! what fltsffl: is the middling (ingredient) <TcI 
that is blood ; m what is the subtlest 

( ingredient) 5f; that Sflnj: is Prana, 


2. ‘Water, when drunk, becomes divided 
into three parts. What is its grossest ingre¬ 
dient, that is urine; what is the middling 
i ugredieut, that is blood; and what is the subtl¬ 
est ingredient, that is Prana,' 


[* As Prana h- created before water, it is not a 
modification of the latter; but to remain in the body 
it depends on water.] 

Ntsfiri mm Mqq q: wfat 
qqfq qt q^qqi m m\ qtefag: 

I m ii ? ii 


rtst; Fire when eaten sjqr into three parts 

becomes divided, am its q: what is 

grossest ’■■IIS' ingredient tin that.3ife*T bone is ; 

23 







CHlNDOGYA TJEANIglED 


what flsaTff; is the middling (ingredient) that 
t!3fr is marrow; what sififrS: is tho subtlest 
(ingredient) ¥H that tfl^ is speech. 


8. ‘Fire, 1 when eaten, becomes divided into 
three parts. What is its grossest ingredient, 

" that is bone; what is the middling ingredient, 
that is marrow ; and what is the subtlest 
ingredient, that is speech. 3 

[‘ In the form o£ oil, clarified butter, eto. / 

3 It is well known that by taking oil, clarified butter, 
etc., speech becomes clear, distinct and eloquent.] 

ft atriton 

dm II * II # W* H << H 

* 

Dear boy 8WWH. is made up of food f? hence 
S*; mind, ni«l: Prtaj* afiSms; is made up of water, 
qt ^ ( am i) speech is made up of fire *f«. 

revered sir HP: again, further HT to mo 

explain fft. B>®1 dear boy MT be it so ? 

said (the father). 

4 . * Hence, dear boy, mind is made up of 

food Prana is made up of water, and speech i$ 
made up of fire. 1 ‘ Explain it further to me, 



J 
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’ 3 ‘ Bo it so, dear boy’, said the 



lather. 


[' All food is produced from the triplicated gross 
form of fire, water and earth, Aquatic animals that 
are supposed to live on water alone and rodents be¬ 
lieved to require no water also possess mind and 
speech as well as Prana and speech respectively 
because of the presence of the other two elements in 
their staple food. Thus it is made out, that mind, 
Prana and speech are compounds of three elements 
and so liable to change and destruction, just like any 
other aggregate product. ‘ Being ' alone is unchange¬ 
able and indestructible. S'vebakebu could not under¬ 
stand the import of this argument and so enquired 
further. 

3 The problem of S'vetaketu is stated thus: The 
body is a product of all the three elements in equal 
proportion \ the food that is taken in alBO contains 
the three elements. Each of the elements contained 
in the body assiorilates only the corresponding ele¬ 
ment contained in the food which is taken in and so 
it cannot transform 8, different element into its own 
form. Hence mind cannot be taken to he the product 
of anything other than earth. This problem is 
answered by stating that alter triplication every 
element possesses the other two elements and so any 
particular aspect such as mind, Prana and speech 
also contains the three elements earth, water and 
Are.] 
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#3 qttqqrc^T *ffsf*T(TT S 3?s}t 

It ? M 

gfcg Dear toy of the curd that is 

being churned *f: which Sifumr is the subtlest part 
g; that 3 »b|: upwards ^fg^'^fcT rises ; 5151. (and) that 
?ifqi clarified butter becomes. 

1. ‘ Dear boy, of the curd 1 that is being 
churned that which is the subtlest part rises 
upwards and that becomes clarified butter.* 

[* The illustration oE the truth that a subtle part 
of a gross compound oan become the cause of other 
things, i.-* now being given. 

2 In the form of butter it rises up and then it is 
transformed into clarified butter.] 

^ ataTOroqinTO ftsfaw 

3 HFlft II "< U 

So also dear boy WUgWf?! 3i»t5g 
of the food that is oaten 9: which sjfoUTT is the 
subtlest part m that 35*4: upwards sg^efFb rises ; clfl. 
(and) that ?[<i: the mind becomes. 

2. ‘So also, dear hoy, of the food that is 
eaten that which is the subtlest part rises 
upwards and that becomes the mind. 1 







[’ The food eaten by a person is reduced in the 
stomach by the digestive Are combined with air 
acting like a churning rod to a form, lit to be assi¬ 
milated, That becomes the mind and develops its 
parts.] 

mix ’ftwiHT qfcfon s vth 

% %wt ii ? it 

gttq Dear boy qkRRRftJ, 3Hiq of tho water that is 
drunk *T; which srfiwr is the subtlest part tf: that 
5 *^: upwards rises ; (and) that snofi Prim a 

*I^Rj becomes. 

3. ‘ Dear boy, of the water that is drunk 
that which is the subtlest part rises upwards 
and that becomes Prana. 

u * tt 

Dear boy of the fire that is 

eaten m which affairi is the subtlest part %'■ that 
<ss|: upwards rises ; €1 (and) that speeoh 

becomes. 

4. ‘ Dear boy, of the fire that is eaten that 
which is the subtlest part rises upwards aud 
that becomes speech. 



^35 %% *11 rf^TT 

gt?^ ffaN II <\ II # 'Igi «? II * II 


For word-by-word meaning see G. 5, 4* 

5 . ‘ Hence, dear boy, mind is made up of 

food, Prana is made up of water, and speech is 
made up of fire.’ ‘Explain it further tome, 
revered sir.’ 1 ‘ Be it so, dear boy said the father. 

[* S'vefcaketu’s doubt is: ail this teaching about- 
the subtle parts of water and firo may be accepted 
but it is not very clear how the mind only consist® 
of food (and not Prana and speech).] 

SECTION SEVEN 

wWffRf mn 

^iqtn: *m\ * foret r 

ffir ii ? it 

^53} Dear boy P'i: man qtSSiPRS: consists of sixteen 
parts; gar^Sl 315'ffl for fifteen days UT do not eat, 
3 IR1J. as much as you like W: water fpt drink. HFJ: 
Prana, vital breath ■ CW&W: is made of water, 
of one who drinks water am: the Priina *1 
is not cut off 


\Vi 
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I* ‘Dear boy, 1 man consists of sixteen 
parts. Do not eat for fifteen days;* drink as 
much water as yon like* Prana is made up of 
water, and the Prana of one who drinks water 
is not cut off.** 


[ l It is now being shown that among Prana, speech 
and mind, mind only consists of food, he. by food 
mind is infused with strength. This mental strength 
is divisible into sixteen p&i'ts. 

2 If you wish to perceive that the mind consists of 
food. 

3 If 1 na* is taken with 1 £>ibatah *, then the sentence 
will moan 1 The Prana of one who does not drink 
water is out off."] 


3 ? WWfsf TOR tsiiTOOF? ft aftfa 
ifft HTttFftm *5T * 

% m 3ft fft II ^ II 


5: He (BVetftketu) for fifteen days ^ 

did not eat. B|«T then him OTBHPf ? he 

approached—*ft: sir what shall I say ^frT 

saying. €: he (the father) 5 said—dear boy 
the Bka the Yajus the Samana ?f?L 

sir Ml in me *T % they do not arise at all 


2. S'vataketu did not eat for fifteen days. 
Then he approached him saying, * What shall 
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say? ’ The father said, ‘The Ilks, the Yajus, 
and the Samuns; dear boy.’ ‘They do not at 
all arise in mo, sir.’ 


wotflm: qftte ?ratsfo * 
k «TtlTOT SSHTfar 

riff % faUTmtfa II ? II 


UH To him 331^ ? {the father) said—dear 
boy q*JT just as wmifttw [^S:] from a large 

horning (.Are) B^ffTTsT; of the size of a firefly 
a single 3?lfTl: ember qfif^ia: left over is—eR by 

that (ember) fifl: arfq than that any more H ^ 
cannot 'burn, dear boy even so % your 

355SRTH of sixteen parts q$T (only) one SRHT 
part e#%gT left over is, 0*T by means of that 
qgff now ^R. the Vedas yon cannot 

remember, perceive. si^TR eat, then. me, my 
(words) fhflRJlRl you will understand |fd. 

3. The father said to him, ‘ Dear boy, just 
as a single ember of the size of a firefly, left 
over from a large burning fire, cannot burn 
any more than that, even so, dear hoy, of your 
sixteen parts only one part is left over, now by 
means of that you cannot perceive the Vedas. 
Eat, then you will understand me.’ 


*y. 
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sr ?rcn«r eit ? q%^3 

11 v Si 


Pf: He 3WSF 5 ate, 3?q and then him (his father) 
378^ g approached. 8^him whatever qsrs»K 

he asked 8^ all g knew, answered (them). 


4. He ate and then approached Ins father. 
Whatever he asked him, he answered them, 
all. 

?Mt ftsrf «r*n sfrq 
^mtaqm qftfcrg <r fStorcwim 
^ is <\ n 

< *ft*q ^ q^^TR? q^RT^spT q^rftftrsf- 
^nWqHqTffrTT qT^T# **wn- 
wpm ft sfttq qq srnfaq: *tt*wWMir 
qiftrfir ftumfift ftsnnftft n \ n 

# mw n ® ii 


riq, To him aqR % (the father) said—#**T dear 
boy <8*lr just as epMllfls^ from a large burning 
(fire) qRftlgq left over of the size of a 

firefly 8R. that a single STITIfq ember ?f5h 

•aq^ftfiTTO hy, adding straw is made to blaze 
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lip (and) it fiH: ejft much more than before ^Ff 
burns— 

Even so clear boy % your q|S51[*Tn^ 'fiSifftlJ 
of sixteen parts only one part STIFfR-ISf 
remained; uf (and) that sjsfa by food 3<{Stn%3T being 
nourished msar?!) ( ~ HT36JJR?) has been made to blaze 
up (or = spSCefa has blazed up); cTCT (and) by that 
now the Vedas eig^Rr you perceive, 

dear boy IH: the mind FtJ hence 31 STASH is made up 
of food, sjT°Ii the Prana BTrAlAA: is made up of water, 
(and) speech is made up of fire $fcT. 3i?A 

from his (words) 3^5 it Raff) (S'vetaketu) understood 
; f£|5T^ (Repetition indicates the end of the 
treatment of the subject of triplication). 


5-6. The father said to him, ‘ Dear hoy, just 
as when a single ember of the size of a firefly 
left over from a large burning fire, is made to 
blaze up by adding straw and it burns ranch 
more than before, even so, dear boy, of your 
sixteen parts, only one part remained, and that 
being nourished by food, has been made to blaze 
up; and by that you perceive the Vedas now. 
Hence, dear boy, the mind is made up of food, 
the Prana is made up of water, and speech is 
made up of fire.' 1 Prom his words, (S'vetaketu) 
understood it—yea, he understood it. 
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t 1 Thus, the fact of the mind being a product 
food is demonstrated by the method of agreement 
and difference.] 


;t of 


SECTION EIGHT 

^ 

*rtKf *n ¥ T 

g«n *r?rf?r mmt rata* 
w* srTf^t ii ? n 

g^rsfUi Hddalaka an^fa: Aruni g3^ to (his) 

son S’vetaketu 33R ? said—dear boy 
the true nature of sleep ^ from me TeRffilfl know, 
learn ?Rt. 33 wheng^: amungfifif' sleeping ’ 
has this name, is said to bo, f(3T then dear boy 
gm with Being *fflft.hebas become united S3H 

bis own nature wqRl (and) has attained ; tJCTIS. 

hence of him ‘sleeping’ a s 

people speak-—^3*1 his own nature for 
(then) he has attained ?fd. 

1. Once Uddalaka Arum said to his son 
S'vetaketu, 1 ‘ Dear boy, know from me the true 
nature of sleep. 3 When a man is said to be 
sleeping, then, dear boy, he has become united 
with Being and has attained his own nature. 3 
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people apeak of him as sleeping, for then 
he has attained his own nature , 4 

[*■ After narrating the subsidiary portion about the 
triplication of elements, now the main topic about 
* Being * is taken up and the nature of the Jiva as 
Brahman in deep sleep is being shown, 

a 1 Svapnantam 1 means the internal core (or 
middle-portion or ultimate stage) of sleep, Svapna 
is that stage of sleep daring which consciousness is 
still functioning, and the internal core or ultimate 
stage is deep sleep. Svapnantam may also mean the 
essence or the true nature of sleep; then also it 
stands for deep sleep. That such is the meaning is 
also indicated by the assertion, 1 ho has attained his 
own nature \ because apart from deep sleep, there is 
no condition during which the knowers of Brahman 
regard the Jiva as attaining bis own nature, 

3 The mind is compared to a mirror. The reflection 
of Spirit (Gait any a) in it is the Jiva who undergoes 
* the condition of worldly existence. When the 
mirror is removed, the reflection is supposed to 
revert to its original. Similarly, in deep sleep when 
the internal organ dissolves itself into its causal 
condition, the trans migratory soul or Jiva, which is 
the product of the reflection of the Spirit in the 
internal organ, reverts to its original nature, pur© 
Spirit or Atma*caitanya. This cannot be considered 
the ultimate cessation of transmigrafcory condition 
for the Jiva, the reason being that the effects of past 
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Karma done by ibe Jlva still remain in subtle form 
undestroyed. 

a The verb ' svapiti ’ is taken to be a combination of 
‘svarn’ and ‘aplta’ on the basis of partial verbal 
resemblance. In that case ‘ aprta ’ means ' apyaya * 
or dissolution, giving the sense of dissolution in 
1 svarn ’ or oneself.] 


tpres&H ft 

fft ii \ n 

gi 5«rr Just as to a string tied STgift: 
a bird fsrsiq; in various directions after 

flying Bt?qsr elsewhere #T«Wjt resting place sr?33S3|T 
(and) not finding *W*5, m at the very place whereto 
it is tied ijglMri takes refuge, ylR dear boy 
iff even so ?lfl( that *3*1 s mind f^q, 'A^fq in 
various directions qfffvfT after flying «J**t*T elsewhere 
eTTqffflq resting place aissssqr (and) not finding Hr°m 
in Prana l$f alone takes refuge (By, 4. 3. 19), 

vfjpj; dear boy the mind f| for SJFl^-Wq is tied to 

Prana 


2. * Just as a bind tied to a string, after lljing 

in various directions and finding no resting 
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place elsewhere, takes refuge at the very place 
whereto it is tied, oven so, dear boy, that mind, 
after flying in various directions and finding no 
resting place elsewhere, takes refuge in Prana 
alone ; for tho mind, dear boy, is tied to Prana. 1 


[* Here is an elaborate simile which vividly brings 
home to ns some of the salient features of Upanisadic 
psychology. Pram in the text stands for the highest 
principle described as Sat at the beginning of the 
chapter (of. Kona 1. 2). The term mind, by extension, 
stands for the Jlva or the reflection of the Sat or tbe 
Supreme Spirit residing in and illuminating the 
internal organ and its modifications. This Jlva is 
the transmigratory soul which suffers and enjoys in 
the world, impelled by ignorance and cravings, and 
the activities resulting therefrom. These activities 
consist in the excursions of the mind into the 
external world through the senses for experiencing 
pleasure and pain derived from innumerable objects 
of contact. The soul gets tired of this quest for 
experience in waking and dream states and returns 
to its original refuge, PrSna and Param&truan. Pro¬ 
found sleep daily experienced by the Jiva is thus a 
return to its source for recuperation and refresh, 
ment. This is depicted by the analogy of a bird 
tied to a string, which after its attempts to free 
itself by flight in various directions returns to its 
resting place completely tired thereby. Tbe Jiva 
also cannot find freedom and happiness in its restless 
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..activities outside. It has to return to its 
source. This analogy is made nse of in 
traditions and religious books also.] 


;mal 


ongina 
other 


q-RtS^RJ g^?TR ^ <^7 

U 5 || 

■ 1 '''■'''i!,•• v/.'v' -■■ ' '• ■' ,r| '• • ’ ' . V' 

^sq Dear boy ft from me 9^31-iwft (aWTqT*foft|%) 
(the true nature of) hunger and thirst fftqrftlrt 
know, learn ^fq. when <pij a man 3f%r%Tqfa 
is said to bo hungry riff, then (it is to be understood 
that) WJ: water aif&flU what has been eaten (by 

him before) 39*% is leading away, carries, ffd. WJ 
just ns ftMld: the leader of cows (cowherd) epsjsnq: 
the leader of horses (groom) 3ffl*ffqs (and) the leader 
of men (king or commander) (people speak of), 
even bo aa; then W: water aiStqrq the .leader 
of food as (Hiqsjft they speak of. frq hence gtR 
dear boy this gwq, shoot (the body) 
to be put forth (by a root) know ; (for) it 

apjeiq; without a root (cause) q qfftsqfo cannot be |f?T, 

3. ‘Dear boy, 1 know from me (the true 
nature of) hunger and thirst, When a man is 
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said to be hungry, then (it is to be understood 1 
that), water is leading away what has been 
eaten ; (therefore water may be designated as 
hunger)* Just as people speak of the leader 
of cows, the leader of horses, and the leader of 
men, even so they speak of water as the leader 
qf food* 3 Honco, dear boy, know this shoot 
(the body) to be put forth (by a root), for it 
cannot be without a root, 3 


P It has been shown that Brahman is the root of 
jTva* Similarly every other thing, beginning with 
food, is now traced to the same source. 

2 Here again another fanciful etymology is made 
use of for clarifying another doctrine* The Sanskrit 
root ‘as'* gives the verb for eating. The verbal 
form 1 as'is'isati 1 (he desires to eat) is connected 
with the noun form ‘aa'an^ya* (desire to eat)* The 
second phrase is fancied to contain as its latter part 
the form of the root ‘ nl * meaning to lead* Thus 
6 as'+m r is seen in the word ‘ aa'an&ya- 1 instead of the 
single word 1 as'anftya 1 cognate with ‘ as'anayate * 
and the explanation is given in a manner suitable 
to the context* That is to say, he who desires to 
eat feels the desire because what is swallowed has 
been led away by the digestive liquids to be assimi¬ 
lated in the body and therefore is to be replenished 
by a fresh repast. The digestive liquid leads away 
morsels in the month in the same way as oae may 
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ow or a horse, as eiyjwoou 
and 'atfvan&ya,’. The whole fancy 
i;be particle ‘ nilya' in as'anflya , 
‘ as'v a nay a 1 though it has a really dif- 


horse, as expressed in nw._ 



iiUUUIJtU - “ -T * 

ferent etymological origin in the first case and in 


the latter two cases. 
3 As this body is 


nourished by the food that is 


eaten and led by water and digested, it may be 
compared to a shoot that grows out oE a tree. As 
the shoot has a root, the body also has a root and 
30 this is to be known as a product.] 

SOT ^ 

qfSq^ faSH srN W* WW l 

^tJ^qTi q*TTi w*m«HTS II * II 

Itsi (of: this body) ^ root, cause from 
food ejpqq apart & where ^could be. dear 

boy ^3 even so W1 ^h foo(1 aa 

shoot »jq: water as the root look for, 

know. GlFS dearlboy 31%: 38’* with water as the shoot 
^ 5 ,. fire us the root aifN«H look for, dear 
boy §JfN with fire as the shoot SEE. Being 

as the root 3ff^ look for, dear boy W these 
all ESStT: creatures qttgfl- ll!we Being as theU * 
root g^-sn^Effn*. have, Being as their abode ¥lEE-aFffST. 
have Being as their (support (or place of merging). 
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r A \ 

ft A 


®L 


Where could its root be apart from 
food? 1 Even so, dear boy, with food as the 
shoot, look for water as the root; with water 
as the shoot, dear boy, look for fire as the root; 
with firo as the shoot, dear boy, look for Being 
as tho root. All these creatures, dear boy, have 
Being as their root, have Buing as their abode, 
and have Being as their support. 


[ l This answer shows (or presupposes) that S'veta- 
ketu put the question, * Where is the root of this 
body ? ’.] 


wtp'ft formft hr ?Nr srH 

^ <m«n ijtwitsxRw: ^ 

SffgRfttT* 

fNnfrft ?rft<R<ftft ii << M 


3T*J Again when a man fqqTflfcT 
is said to be thirsty, riff then (it is to be understood 
that) 5i5f; fire titriSf what has been drunk *TJI% 
is leading away. ^ qqr fust as the leader of 

cows the leader of horses 9?qfr{*T: (and) the 

leader of men $fcF (people speak) even so tiff,that * 
^{3f: fire the leader of water f fb as ej^lS they 

speak of. ^ there, hence ^ ^ this shoot 

(water) 3? l T%r(ij to be put forth (by a root) 
know, ?r>R dear boy (for) it without a root 
•T flf^sufcT cannot be 
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Again, when a man is said to be thirsty, 1 
then (it is to be understood that), fire is leading 
-away what has been drunk;® (therefore firo 
may be designated as thirst). Just as people 
apeak of the leader of cows, the leader of horses, 
and the leader of men, even so they speak of 
that fire as the loader of water. Hence, dear 
boy, know this shoot (water) to be put forth 
(by a root), for it cannot be without a root. 

[' Hero with water as the shoot, Being is 
investigated. 

* When the water that has been drunk and the 
food that has been liquidated are dried up by fire 
and are converted into blood etc., there arises the 
desire to drink, Like the previous one, this appel¬ 
lation (viz.. ‘ desirous of drinking ’) also is only a 
figurative one for the man.] 

TO % HTO gift 

sswPro ftsrai hto 

sraf: ^t^t: 

to 5 *rt^*nfra$t ^rai: p* 

pto sprat st^rRt to 
stir's# fat qror Smwwi ii % n 






..ould be. 


where 
, ficafasr- (As- 




in G. 8. 4). dear boy ^RT: these three 

deities (earth, water and fire) man %V-*f on. 

reaching g how each one 

threefold becomes, (R^ that earlier 

ggitjr has beCD explained (to you). #R dear boy 
asjff: 3{?q 3^3-3 when this man is about to depart 
(his) speech iRftf in the mind Sjpisrt merges; flPJ: 
mind 3!^ in PrSna ; 3i^: Pn'ina fafa in live ; %3f: (and) 
lire q^aipj; in the supreme deity. 


6. ‘ Where could its root be, apart from- 

water? Dear boy, with water as the shoot, 
loolc for fire as the root; with fire as the shoot, 
look for Being as the root. All these creatures, 
dear hoy, have Being as their root, have Being 
as their abode, and have Being as their support. 
How, dear boy, each of those three deities, on 
reaching man, becomes threefold has been 
explained to you earlier. When this man is 
about to depart, dear boy, his speech merges 
in the mind, mind in Prana, Prana in fire, and 
fire in the supreme deity. 1 


[ l Now, by the description of a man's death, the 
doctrine of Being is [further taught. At the time 
of death speech ceases to function first, but the 
mind continues to function; for it is said that what 


CHANDOGYA UPANISAI) 


4 



onA thinks of in the mind, that he speaks, Then 
the mind also merges, as in deep sleep, into Prana. 
That the mind is not there is proved by the fact 
that people say about him, He is not thinking (not 
conscious)/ Then Prflna merges into heat (the 
Ore in the body). Then people say, 1 The body is 
still Warm \ that is, he is still alive. At last, fire 
also, as indicated by the warmth of the body, with¬ 
draws and merges into Brahman, As the face 
reflected in the mirror merges back into the real 
face when the mirror is broken, similarly, with the 
merging of the mind and other accessories, tho 
* living self * reflected therein also remains as Brah¬ 
man, As the knower of Brahman has the realization 
of truth 4 f am Being', he does not come back from 
that state; but a man without that knowledge, rises 
again from his source (Being), like a man awaking 
after deep sleep, and again enters into the meshes 
of the body.] 


to *# m 

qqi ffarq it vs it frqgq: 

it ^ II 


€; That (Being) -which trq; this Slf&mr is subtle 
■essence, all this (world) * ia,s *<b&t 

for its self. cKI. that sraq is the true, reality. ?f: that 
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is the Atman. ^ that (Being) HfjT then 3jf?r 
art 0 S'vetaketu 3^f. vtn^pr, revered sir 

farther fTT to me please explain (it) a*?T 

so be it glwf dear boy ?% 3fR 5 said (the father). 


7. ‘ That Being which is this 1 subtle essence 

(cause), even That all this world has for its 
self. That is the true. That is the Atman. 
That thou art, 1 O S'vetakotu.’ ‘ Revered sir, 
please explain it further to me.’ 6 ‘So be it,, 
dear boy said (the .father). 


[ According to the teaching of the Advaitic system* 
of thought, the core of the Upiuiisads is contained 
in four great sayings or forrmilas called the Mata- 
vilkyas and the entire field of Vedic learning is meant 
only to serve for the elucidation and application of 
these sayings. The supreme place among these is 
accorded to this formula (viz., 1 That thou art ’), in 
the teaching of Aruni to S’vetaketu. By a series of 
illustrations, the phenomenal universe is traced to- 
tho subtle universal original principle of Being 
which is the foundation of all that exists and there¬ 
fore the real root of man. This principle which- 
ensouls the whole universe is also the true self of' 
man. That man stripped of his external adjuncts- 
is identical with the Reality which supports the- 
entire universe provides the key to the understanding 
of all the teachings of the non-dual system. 
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has been stated before that during deep sleep 
and at death the Jlva attains Brahman, which is 
Being, So 8'vetaketu doubts, ‘If that is so, then 
why does the Jiva not know it ? * Hence he requests 
his father to explain again.] 


SECTION NINE 

W Ht*q H3^f HRTmRT 

^ ii ? ii 
^ qqi qq q fcfo ^vr^sg^Tf ?sreq 

sqb tot* sf?r ww q ff|: qfa *mm 

fft II < II 

*ftRl Dear boy flgfci: the bees sj*jf aB ng honey 
fafeflsfo make—^r^rciH serwrn from different 
trees (in various directions) juices, essences 

by collecting essence into one 

tth^PcT (and) reduce (them)— 

05| (and) there 3*1T as ^ these (juices) I 353 ? *f 

of that tree TO: the juice am, I 

of that tree 10; the juice aifro am such as 
fg^q; discrimination ^ not 5>*?5% have ; ^ "S© 

even so flVaf dear boy fflTs these all sstr: 

creatures ttfrf into Being having merged 





1-2. ‘Ad, dear, boy. the bees make honey by 
collecting juices from different trees and reduce 
them into one essence, and there, as these 
juices have no such discrimination as “ I am 
the juice of this tree, I am the juice of that 
tree”; even so, dear boy, all these creatures 
having .merged into Being, 1 do not know, “ Wo 
have merged into Being.” 


[' During deep sleep, at death and at the cosmic 
dissolution.] 


<r ft 3 t ftr# m g# m ^ m 
U Ml 

8 These (creatures) 55 here WRSF: 3T tiger f$g: sir 
or lion f* 3r or wolf ERT?; m or boar iftz: gr or worm 
t l?T3.‘ *IT or flying insect <?5F; or gnat, gad-fly 3T 
or mosquito, *?fl whatever are ?tf£ that 3?r- 

(they) become again. 


3.. ‘ Whatever these creatures are here, tiger 
or lion or wolf or boar or worm or fly¬ 
ing insect or gad-My or mosquito, that they 
become again. 1 
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t 1 During dissolution etc., the Jlvas have ignor¬ 
ance, so, like the juices in honey, they remain to¬ 
gether unconscious, without feeling their separate 
existence. And because it is without knowing their 
identity with Being that they merge into it, they are 
■reborn according to their past tendencies.] 


^Tc*TT TOllfe ?fir ^5 m *TF ^iTEfTN- 

titn stare n v n *mt 

wzt n ^ II 


(For word-by-word meaning see 6. 8, 7.) 

4. ‘That Being which is this subtle essence, 
*even That all this world has for its self. That 
is the true. That is the Attnan. That thou 
art, 0 SVetaketu.’ ‘ Revered sir, please explain 
it farther to me.” ‘ So be it, dear boy’, said 
(the father). 

[‘ 1 In ordinary life, when a man rises from sleep 
in his house, and goes to another village, be is 
■conscious of his coming away from his home, but 
bow is it that the creatures who are born after 
having boon merged in Being, are not conscious of 
having come from Being ? ’—that is the doubt of 
23'vetaketu.] 




CHANDOGYA UPANISAD 
SECTION TEN 

ws 

stots srg^srg^qTfqqfcT $ 355 ^ srefa 

?tT *WT ^ II ? H 

<*qfcr ^*n* eqf: sr<sn: *r?r st!^ ?r 

ftf: *m sTFpssm? fm n \% sqreft Err 

37 pr't 37 TO)f fT #Tt qi 73# qi 

7T umpfer ^nqqfrr ii \ it 

Dear boy ^f?T: these ST^JJ: eastern *l?j: rivers- 
gt^cllcf, to the oast flow along, Hefted: (and)- 

the western ones gsifl^ to the west. fTf; they *tg?T<I, 
(rise) from the ocean fig?q; ^ in the ocean 
(and) merge, S: that figs: ocean ^ itself *151% (and> 
become, cf^ there rif; these (rivers) sjqi a-s 1 |*U^ 
this (river) 3?fri am, a?gi^ I ^ this (river) a?fw am 
|% as *f f||: do not know (themselves), trsfq ^ 
even so tflPsr dear boy |?jr: these all sq^rrt 

creatures ¥?oT; from Being having come ?Rf; 

aTftl^gm^ we have come from Being s,% rr %^; do not- 
know. (Rest as in 6. 9. 8.) 

1 -2. 1 These eastern, rivers, dear boy, flow 

along to the east and the western ones to the 
west. They rise 1 from the ocean and merge- 
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ocean, and become that ocean itself. 
And there as these rivers do not know them¬ 
selves as “I am this river, I am that river 
even so dear boy, all these creatures, having 
corae from Being, do not know, “ We have come 
from Being”. And whatever these creatures 
were here, tiger or lion or wolf or boar or 
worm or ily or gad-fly or mosquito, that they 
become again. 

P They rise in the form of vapour and eO " and 
pour down again in the form of rain and ge in 
the ocean.] 

3TT5*IT <TO>ffe ^ ^ ITT Wlfo- 

jmfcrfa <t*n sfr# irq-Ff u ? n fm m 

ll u 

(For word-by-word meaning see 6. K. 7.) 

8. 1 That Being which is this subtle essence 

even That all this world has for its self. That 
is the true. That is the Atman. That thou 
art, 0 S'vetaketa.’ 1 Revered sir, please explain 
it further to me .' 1 * So be it, dear boy said 
(the father). 
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The ripples, waves, foam, bubbles, etc., that 
rise from water, when dissolved, do not rise again ; 
tbon why should the Jifva not he destroyed when 
merged in Brahman ? '—that is tlie doubt of S've- 
taketu,] 

SECTION ELEVEN 

3 ?^ ^ 

TOfeigfir » k n 

^ftrq Dour boy sT?g of this large tree 

ijj& at the root *1: anyone SfRTgsgfrf if were to strike 
sffaq, though still living it would exude sap ; 
in the middle *1: anyone if were to strike 

though still living 5 ft cf it would exude sap ; 
at tho top h: anyone if were to strike 

though still living it would exude sap. t^T: 

(as) that tree SUM 3tf?fRr by the living self aigs)^; 
is pervaded ^suTiSf: drinking constantly fftpgR: (and) 
rejoicing 1%8 kI it stands (firm). 

1, ‘Of this largo tree, dear boy, if anyone 
were to strike at the root, it would exude sap, 
though still living; if anyone were to strike in 
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, it would exude sap, though 
living; if anyone were to strike at the top, it 
would exude sap, 1 though still living. As that 
treo is pervaded by the living self, it stands 
firm drinking® constantly and rejoicing. 

[' As the different portions of the tree exude say, 
it is inferred that life is pervading everything. 

2 That is, absorbing through its roots, large 
quantities of water and other substances out of the 
earth,] 

3Tf*T qe&n Sfmsr #Tf *?T 

feW shteto m 

^wrfir m at: fprm n \ si 

If the life (Jlva) of this (tree) ^Iij; 
one branch 5151 fa leaves, 31*1 then Sr that 
(branch) Igsiifa dries up, fgfafaiq; the second one 
^tgffa (if it) leaves then ?1T that g^fa dries up ; 

the third ^fifa (if it) leaves eur then SF that 
gratfa dries np ■ the whole (tree) siEpfa (if it) 1 

leaves the whole (tree) 3 SJ ifa dries up. 

2. ‘If tbo life loaves one branch of this tree, 
then that branch dries up, 1 if it leaves the 
second one, tbon that dries up; if it leaves the 
third, then that dries up ; if it leaves the whole 
tree, the whole tree dries up.’ 



4>l 

still 
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t 1 When any branch of a tree is either diseased 
or broken, life is withdrawn. As the Jlva pervades 
the mind, speech. Prana, eta, it is also withdrawn 
along with Pnlpa. The Jlva gets its food and drink 
in accordance with its uncnjoyed Karma. What is 
eaten and dnmk is turned into juices which nourish 
the tree whose body is alive ; and the same juices 
indicate the presence of the Ji va. When the time 
arrives for the functioning of the Karma which is 
to cause the maiming of the limb, then life with¬ 
draws ifcseJf from that branch and it withers, be¬ 
cause of the absence of tho juices which are supplied 
by the presence of the living self in accordance with 
its Karma.] 

m afar Wftftr 

m fwM ra^ h sfrir ra*m h ? 

**f*r *35 *n wrf%rc*r- 

fofa ffrr? it s ti 

WZi !l ?? II 

Dear boy even so know 

3313 § (the father) said sffanfrftij being left by the 
living self 313 fe* surely this (body) dies, 
sficT: (but) the living)self 3fET3^( does not die 5 %, (Hast 
as in 6 , H. 7.) 
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3. The father said, ' Dear boy, know that 
oven so being left by the living self this body 
surely dies, 1 but the living self does not die. 3 
That being which is this subtle essence, even 
That all this world has for its self. That is 
the true. That is the Atman. That thou art, 
O S'vetaketu,’ ‘Revered sir, please explain it 
further to me.’ 3 ‘ Bo be it, dear boy, said (the 

father). 


[' As long as the tree has Jlva it is said to be 
•alive, when it is bereft of it, it is said to be dead. 

3 .ft is found that a man who has gone to sleep 
leaving the work on hand unfinished, on waking 
from sleep, remembers his unfinished work and 
finishes it. Further, the creatures just born, are 
found to evince desire for milk from the mother’s 
breast. From this it may be inferred that they 
remember the experience of their previous births, 
of drinking milk from the mother’s breasts. It is 
also found in the Vedas that Agnihotra and other 
Vedio rites have been prescribed for securing the 
results that will be enjoyed in the next life and that 
has been done by accepting the existence of tho Jlva 
even after death. Therefore, the conclusion is that 
tho Jlva is immortal, only the body undergoes 
death etc. 

3 S'vetaketu’s doubt now is: ‘Tho Self is extremely 
subtle and is of the essence of pure Being, devoid 
of all name and form. How can this extremely gross 
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universe, with its diverse names and forms, be 
produced from that Seif ?’] 


SECTION TWELVE 


sqjfcttOTr eft f*r#ft 

fasj W fft far* ^TTSTHT 

mi f^T^rfei TW W* ?ft 

q^Wfft ?t f%3f* xft f) ? II 


e?f[: From this {largo tree) sqiTfqqrai^ a fruit of the- 
banian tree 31T§1 bring ?fa. ^ here it is 
revered sir ?fcT, ffcfSg break (it) ?fcr, fifflU, it is broken 
XJIR: revered sir ffil. are in this what do 

yon see ^Rf. 3ivsq; (small) like particles these 
qiF?M seeds qrre: revered sir ffcF, 31S my child 3TfflUJ( 
of these one fafcs break ^fcl, fa?ll it is broken 

*FT3: reverod sir ijfa. 3151 in it fqsq; q^fifl what do you 
see 5f?t. u nothing q*W: revered sir 3[fd. 

1. ‘Bring a fruit from this banian tree.’ 

‘ Here it is, reverod sir.’ ' Break it.' ! It is- 
broken, revered sir.’ ' What do you see in 
this?’ ‘These seeds, small like particles, re¬ 
vered sir.’ ‘ Break one of these, my child.’ ‘ lb 
is broken, revered sir.’ ‘ What do you see in it? ’ 

‘ Nothing, revered sir.’ 
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st^rre A % * f^PTOTO 

t RSF^srffcnjfa 

«raf?w riWRr ii ^ ii 


«i 


rf*£ To him % (the father) said—gftai dear boy 
qaq;§ Sf'iWRq; this subtle essence gR; which 3 fag its# 
you do not perceive, see dear boy Cffl?*) ej Sifqsr: 

(growing) from this subtle essence Rsf; JTjjRljfttij: the 
large banian tree RSR thus fagfa stands. 3)rg dear boy 
have faith |fg. ■ 


2. The father said to him, ‘ Dear boy, this 
subtle essence which you do not perceive, 
growing from this subtle essence the large 
banian tree thus stands. Have faith, 1 dear boy. 

[' Through reasoning and scriptural authority, it 
is now established that it is from this subtle essence 
of Being without name and form that there grows 
the universe with its names and forms, as a product. 
Still faith is essential; for when there is faith,this 
mind gets concentrated ou the subject and then the 
due understanding follows.] 

h 3 n^srw^qfair h* wmK h 

3THRT flTWRfg ?f?I ^5 rr* RT ipHffor 

imfarft u ? n ^ 

mi M n 
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(For word-by-word meaning aee 6. 8. 7,) 

1. ‘ That Being which is this subtle essence, 

even That all this world lias for its self. That 
is the true. That is- the Atman. That thou 
art, 0 S'vetaketu.’ * Revered sir, please explain 
it further to me.’ 1 ‘ So bo it, dear boy’, said 

(the father). 

[> ‘ .If that Being is the root of the universe, then 
why is it not perceived?’ — this is the doubt of 
S’vetaketu.] 

SECTION THIRTEEN 

to toc ri- sfare qfrqi 
^ imi 

to f^r^tT^mqr^fq qrafaft 

^fcT 

ffq TOC 

iWi wotw sr ftura^stor jmi 

XI^ This 555[®lt£ salt 35% into water 3W5W put and 
ef*j then vpfU in the morning Rf to me 3^5*11: come 
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be so ’qqif? f did. rTJ^ to him sqre % 

(the father) said—3TJT my child ^qt at night q^ which 
the salt into water ajqr v ?r: you put that 

bring ^frF. it sgq^q having searched for q 

fVt? 5 (he) did not find (it) — 

qqj as it had completely dissolved. 

any child &r?q of this (water) BflvTrtf, from the end 
■(top) 8 TRW t xko a sip, taste 3 %. how is it 

it i s salt, saline sfa. ftisqfEE. from the middle 
sn^R take a sip |fh. efiqq; how is it ffci. it is 

salt 5 %. Wain f rom the bottom wnTH take a sip f%, 
k°W * s *t ?Rl. viq 0 !^ it is salt ?fa, this 
(water) srmsr^-f throw away and 3f*T then q? to me 
3<?^«fT: come era;, % then <TOT so he did (and 
returned saying) cTcf, it (salt) always is 

there, ctq. to him ;?qrq 5 (the father) said—Strq dear 
boy sjq here (in this water) qiq fq*5 indeed ^ what is 
present (salt) q f*Wf55q*j as you do not see (though it 
exists in it) 3iq here (in this body) fq»5S (similarly) 
indeed 5 %, 


1*2. Put this salt into water and then 
come to me in the morning.’ He did so. The 
father said to him, ‘ Bring the salt, my child, 
which you put into water at night.’ Having 
searched for it, he did not find it, as it had 
completely dissolved. ‘My child, take a sip 
from the top of this water. How is it ? ’ ‘It is 
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1 ‘ Take a sip from the middle, How is- 

it ? ’ 1 It ia salt.' * Take a sip from the bottom. 
How is it?’ ‘It is salt.’ ‘Throw this water 
away and then come to me.’ He did so (and 
returned saying), ‘It is there always.’ The 
father said to him, ‘ Dear boy, as yon do not 
see what is present in this water though- 
indeed it exists in it, similarly, (Being exists) 
indeed in this body. 1 

[‘ Though the salt that is dissolved in water can¬ 
not he perceived by sight or touch, it may be known 
in another way (i.e. by tasting). In the samo- 
manner, it happens with regard to the body which 
is of the nature of a shoot, a product of fire, water, 
food and other things. Though Brahman, the root 
of this universe, is in this body, it ia not perceived 
by the sense-organs as the subtle essence of the 
salt was not perceived; but there are other means 
to know it.] 

¥tWT ^ 

m imi^t 

WZi II ?? II 

(For word-by-word meaning see 6. 8, 7.) 
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rf. That Being which is this subtle essence, 
■even That all'this world, has for its self. That 
is the true. That is the Atman. That thou 
art, 0 S'vetaketn. ‘Revered sir, please explain 


it further to 
(the father). 


me.’ ! ‘ So be it, dear boy \ said 


What is the other means by which Being can 
-be known ? 1 —that is the question of SVetaketu.] 


SECTION FOURTEEN 

fapfatf *T*?T rR SjTf^f^TWftT 

It ? || 

Dear boy mi jtist as from the 

Gaodhilra region %m*l a man with his eyes 

(and hands) bound up having brought him 

in a more desolate place might 

ieave, fT: (and) that (man) mi just as Mthere ar? m 
towards the east or towards the north 

m qv towards the south ST^f m or towards the west 
would shout (saying) erf*R£T^: with my eyes 
bound up snifter; (I) have been brought (here), 
with my eyes bound up (I) have been 

Jeffc (here)* 
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1. ‘ Just as. dear boy, (some robber) having 

brought a man from the Gandhara region with 
his oyes bound up, might leave him in a very 
desolate plaoe, and just as that man 1 would 
about towards the east, or towards the north. 


or towards the south, or towards the west, 
(saying) “I have been brought here with my 
eyes bound up, I have been left here with my 
eyes bound up.” 


[ x Having lost all sense of direction 1 


to %r *p4rcr 

q;di f^r sc m*npri 

fa^s«r II ^ n 


His bandage (of the eyes) 

(some one) might remove and ^*11 as sa^lrT v tell him 

in this direction is the Gatulhilra 

region, train in this direction stsi proceed 3[fd. 

5t: (and as) he flWEt. from village HIRiJ to village 
g*53H; enquiring (his way) qfvScl: (and being) informed, 
instructed tMPif (and being) capable of judging by 
himself the Gandhara region ^ itself 

would reach—even so m this 
world srreWfit who has a preceptor (that) 
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person «t5[ knows (of. Kafcha2. 8-9). cl?*l (and) for him 
so long only is the delay as ^ 

fwt^t (=!T RjftojSfS) he is not liberated (from the 
body), 8T4 and then (immediately) (ffwSt (=3fPTf?n?|) 
he is merged in Being jjffl, 


‘2. ‘And as some one might remove his 
bandage and tell him, “The Gandhara region is 
in this direction, proceed in this direction " and 
a-s he, enquiring his way from village to village, 
and being instructed and capable of judging 
by himself, would reach the Gandhara region 
itself, even so, in this world, that person knows 
who has a preceptor. And for him, 1 only so 
long is the delay as he is not liberated (from 
the body) and then immediately he is merged 
in Being.* 


[‘Or, by adding ‘mama’ after ‘tasya’ the sen¬ 
tence may mean r 1 As long as I am not liberated 
from the body, so long is the delay for me; then I 
shall attain Brahman 

3 Karma (the result of action) is mainly of two 
kinds : (a) that which has already become operative, 
l.e., the Karma for experiencing which this body 
has been created; and (b) that which has not yet 
become operative, i.e„ the results of action that have 
been accumulated in previous births and have been 
earned in the present till the attainment of know¬ 
ledge. As a result of the attainment of knowledge. 
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the second variety of Karma is destroyed ; the first 
one (i.e.* the result of the Prarabdha Karma) is 
not destroyed. It is to be destroyed by experience. 
The Prarabdlia Karma of the knower gets exhausted 
before the fall of his body and he does not have any 
other birth after its fall. There is no interval of 
time between the fall of bis body and his attainment 
of Brahman ; it tabes place immediately,] 


stcht wwfa w m wmfci- 

nm srWsr ii ? n ffk 
^5T! ii u II 


(For word-by-word meaning see 6, B, 7.) 


8. * That Being which is this subtle essence, 

even That all this world has for .it self. That 
is the true. That is the Atman. That thou 
art, 0 S'vetaketu.’ * Rovered sir, please explain 
it further to mo,” ‘ So bo it, dear hoy said 
(the father). 


[ l It has been proved that knowledge is not with¬ 
out effect, for by this, ignorance, desire, etc., are 
removed. The result of knowledge is complete, for 
it has no obstacle, Now, S'vetaketu’s doubt is, ‘ Does 
the knower of Brahman become liberated by going 



GHS.ND0GY4 UPANISA.T) 


'<§L 


through the path of the sun and other deities, or is 
he liberated in this body itself? f ] 


SECTION FIFTEEN 

pq* %mt qfqTsnt WHrfa 

qi «trt% mfafa rpfq qrf *Rfa 

*rc: ^r: vwn 

^tetwhir ti ? it 

g)«l Dear boy :j<T also fT3*1: the relatives S^cnFfa*!. 
•g^qq; a man who is ill qgllfra assemble round him, 
qiq isrHrfe do you know me qrq siHlKi do you know 
me $Rr (and ask this). as long as ^ bis fT3[ 
speech, m the mind q is not merged, 

*tke mind HPt in Pr'ma, SJftii: Prana in fire, 
<and) fire in the supreme deity (of. 6. 

fl. 6), so long 3j[g|fd does he know (them). 

1. 1 Dear boy, tho relatives of a man who 

is ill assemble round him and ask, “ Do you 
know me ? Do you know me As long as 
his speech is not merged in the mind, the mind 
in Prana, Prana in fire, and fire in the supreme 
deity, so long does lie know them. 

sqq q^fPT <rif qqftr *RS qFt 

qm^fafa rt^T! roqt ^qiqm q irii 



mind is merge#, *FR: the mind ar^J in Prana, 

ai°l: Prana tfsrRf in fire, cR: (and) Are 
in the supreme deity, m then if 3TR[% he does not 
know (them). 


2, b Then when his speech is merged in the 
mind, the mind in Prana, Prana in fire, and 
fire in the supreme deity, then he does not 
ltncw them. 1 


[ iL’be manner in which the man of knowledge 
merges in Being, is the same ns that of the ordinary 
worldly man. But the man with knowledge has no 
rebirth, whereas the man without knowledge is bom 
again in accordance with the results of his action. 
r t’ho knower does not go along the path of the sun. 
and other deities ; he is liberated even when he is in 
this body.) 


smtfT ^ qrq- qj 

in'refkfe m mw n In 
mt ii ii 


(For word-by-word meaning see £>« 8, 7,) 

3, 1 That Being which is this subtle essence,, 

even r l hat all this world has for its self. That 


vUflSiVjj, 
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ig the true. That is the Atman, That thou 
art, 0 S'vefcaketu.’ ' Revered sir, please explain 
it further to me.’ 1 ‘ So be it, dear hoy’, said 

(the father). 


[ l If both for the dying man and for the nan 
to be Liberated, the merging in Being be similar, 
then what is the reason for this difference, viz., 
that the knower does not return, whereas the 
ordinary man returns ? ’—that is the question of 
SVeUketu.] 


SECTION SIXTEEN 

h w wa 

11 ? 11 

Dear boy 3F3 also finite! holding (binding) 
him by the hand a man STH^f^cl (the officers of 
the king) bring— (— Biqigrifl^J he has taken 
something, a theft he has committed, 

for him (to test) the axe ?f^ci heat 

(while saying this)* if e; be of that the 


.1 





GHANDOGYA upanisad 


% 


■doer *1=1% is ETcT: ^ then (because) of theft) 3TlfgTETq 
himself arjag; false $53 he makes, aflfflfosro; (and) 
being addicted to falsehood €: h.e ap^nqij himself, 
his real, self 3155% with falsehood SfFfF-ifa covers and 
the heated axe s%qff% grasps; G: he 
is burnt, siq then he is punished, killed. 


1, 1 Dear boy, (the officers of the king) bring 

a man, holding him by the hand (while saying), 
He has taken something, he lias oommitted 
a theft, heat the axo for him.” tf ho is the 
doer of that, then he makes himself false. 
And being addicted to falsehood, he covers 
himself with falsehood and grasps the heated 
axe ; he is burnt, and then he is punished. 

^ tifr ijqr 

^ g^nl h ^ ii 

«W However *1% if 5TC* of that SFfirlf no t the doer 
he is, act: ^ then (because of that) SiTcflHR, 
himself true makes S?lffSfflvsT; ( an d) being 

attached to truth 3nc*ndq himseU' with truth 
3^s)% covers and daq ^gq the heated axe a%^T% 
grasps; he q not is burnt, SW and then 
he is released. 


****?#> 
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2, f If, however, he is not the door of that, 
thou he makes himself true; And being at* 
iached to truth, he covers himself with troth 
and grasps the heated axe; he is not burnt and 
then he is released, 1 


[* Though the heated a*e and. its grasping are 
similar in both the eases the man attached to truth 
is released and the man addicted to falsehood is 
punished. Similarly though both the man with 
knowledge and the man without it merge in the 
supreme deity, the former is liberated and the latter 
is bom again*] 


ii a M ffir w?i n ii 
snf spfNtqfNfc TOtara: || * h 


And as he (the man attached to truth) cTeT 
in this case ^ not (-^d) is burnt, J €f^q; 

all this (world) has that for its self. ^ 

that is the true, ^T: that 3-nrtTT is the Atman, 

^ that ^q; thou Bffa art O SVetaketu ffer, 

3ff*( from Ms (words) that (Being) (SVeta- 
ketu) understood (Repetition is meant 

to indicate the and of the chapter). 
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3, 1 And as in this case he (tli© man attached 

to truth) is not burnt, (similarly a man of 
knowledge is not born again). Thus has ail 
this world That for its self. That is the trim. 
That is the Atman. That thou art, 0 Sfveta- 
ketu.’ From his words S'vetaketu understood 
that—yea, he understood. 



CHAPTER SEVEN" 


SECTION ONE 

msw itm fa #r#te mn 

h itm uni 

^ Om, Stjn^: revered sir 3?‘4)% (=3?sft«f) teach me 
sfrt thus saying Nilradn, SanatkmnSra 

5 approached. to him 'ST^I^I § said (Sauat- 

hntbflra)—9cf. what you (already) know with 

that (deolaringtfchat to me) rtf 3qe1? come to me (he 
iny disciple), act: i®|n what is beyond that ^ you 
W^srifir I shall tali ff^r. e: he (Nairada) said. 

1. Om, ‘ Revered sir, 1 teach me’, thus saying 
Narada approached Sanatkumara. Sanatkumara 
said to him, ‘What you already know, declar¬ 
ing that to me, he my disciple. What is beyond 
that I shall tell you.’ Narada said: 

[,' This chapter is related to the previous one as 
follows : Satvidyii or the knowledge of the supreme 
reality as Being has been elaborated in the immedi¬ 
ately preceding chapter, It has been established 
■ that all this perceived and conceived by man is 
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nothing but pure Being ; but the modifications which 
are degradation of that reality have not been- 
described- The present chapter proposes to show 
that by following the grades of reality starting 
from name and ascending to PrOna one may reach 
the same ultimate truth, here designated as Bhuman- 
or plenum- If th© lower grades of reality are not 
described, on© may be under the wrong impression- 
that thero are things other than Being but only 
they are not known, The illustrations given here 
serve Lo help the aspirant to ascend from where he 
stands, step by step, progressing gradually from the 
gross categories to subtle categories, to the highest. 
sovereignty in Self -real ization which is beyond sense- 
knowledge, Beality designated as Sat in the pre¬ 
vious chapter and as Bhuraan in the present one is 
one and the same- The method followed here, how¬ 
ever, gives one a scale of values, by which each level 
of reality is shown to possess greater value and 
magnitude than the one mentioned earlier, until at 
last the highest magnitude and the greatest value 
are reached in the principle Bhuman, which is 
glorified. The anecdote bringing together two of 
the greatest personalities in the field of religion 
as teacher and. disciple stresses the great need of 
proper discipleship under a worthy preceptor for ail 
those who aspire after the highest truth,] 







\ i\ 
i 


, mm 
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% ref* ssffrsrr 

^nrftsnr*: ttfesrefasnfa- 

II < II 


Revered sir the iEtgveda SfE^fir I know 

the Yajnrveda the S;\Daaveda 

mq$Wl the Atharv&na as the fourth (Veda,) isjgq; 

the Itihasa-Purftsaai as the fifth (Veda), 
the epic and the ancient lore ifepTTFf Veda of the 
Vedas (grammar) the rules for the worship of 

the ancestors the science of numbers (mafche* 

ihaties) the science of portents, augury 

the science of treasures, chronology logic 

the science of ethics (and politics) iftftgrq; 
the science of the gods (etymology or philology) 
the ancillary knowledge of the Vedas 
the physical science, the science of the elemental 
spirits SjesiffoT the science of war tile 

science of the stars science related 

to serpents and to the celestials (he- the fine arts)— 
revered sir VM all this I know, 

2, 4 Revered sir, I know the Rgveda, the 

Yajurveda, the Samaveda, and the Atharvana 
as the fourth, the Itihftsa Parana as the fifth, 
grammar, the rules for the worship of the 
ancestors, mathematics, the science of portents, 
the science of treasures, logic, the science of 

Si 


■m 
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ethics, etymology, the ancillary knowledge of 
the Vedas, the physical science, the science of 
war, the science of the stars, the science relat¬ 
ed to serpents, and the fine arts—all this I 
know, revered sir. 1 


[* It would be sufficient for our purpose if we take 
the subjects listed hero to represent the vast field 
of knowledge which Narad a bad mastered. His 
extensive .knowledge could not bring him peace. 
Hence with a restless mind he approached San at- 
kumSra. The enumeration not being intentionally 
historical or exhaustive, attempts at the exact 
determination of their meaning have proved unsatis¬ 
factory. Ifcik&aa and PurAna mentioned hero evi¬ 
dently cannot be the books available to us today 
bearing those names. In all probability these 
two words refer to parts of the Vedae themselves 
having the characteristics which are the core 
of later works. Again terms like Daiva, Nidhi, 
EkAyana, Devavidya, Brahmavidyfi, BhutavidyA and 
the rest are variously interpreted by modern 
scholars.] 

S3 

mi nx 

itarN «*i II ? it 
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Revered sir g: «*q, (however) I UPSffafL 
a knower of verbal texts tfg only 3?ft*T am, *T Dot 
eilrirfelfl, a knower of Atman. irn^r-^wt: from persons 
like your revered self J| gaq, % indeed I have 
heard that a knower of Atman grief 

cftfcl goes beyond ?%. ain3; revered sir 9; 
l am in such a state of grief. your revered seif 

-3T( jtih me grief IITH across fTTWg may take 

?fet. fflj to Mm 3*TR % (Sanatkumara) replied- 
3 Tract whatsoever here I really 9JS*PftST: you have 
studied T£?l<k it is a name only. 


3. • Revered sir, however, I am only a knower 

of verbal texts, 1 not a knower of Atman. Indeed 
I have heart! from persons like your revered 
self that a knower of Atman goes beyond grief. 
I am in such a state of grief. May your revered 
self take me across it.’ s Sanatkumara replied 
to him, ‘Whatsoever you have studied here, 
really it is only a name. 

[ l Narad a confesses here that with all the know¬ 
ledge he possessed he could only remember texts 
and interpret them. S'ri Sankara, points out that 
here the entire vocabulary is meant only to express 
ideas and that the sumt'ofcal of them is what is 
meant by Mantra, lu the Veche context M,antms 
serve the purpose of instructing as about gods and 
ingredients of sacrifice used in the performance of 

I 
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ale. Knowledge of Atman stands on ,a different 


level. It may be questioned bow knowledge of 
Atman is such, inasmuch as Atman also is made 
known to ug by Mantras. This is answered by saying 
that such intellectual knowledge of Atman is based 
on a relation between the expression and what is 
expressed. The true principle of Atman cannot be 
a relation liable to change. The term Atman is 
generally employed to indicate the inner self of an 
individual That certainly is included in the term 
Atman bera But when the body and other adjuncts 
of Atman are transcended with the help of tho 
denial contained in Sruti passages (such as, f Mind 
and speech do not reach It’)i what is arrived at 
m the true Atman which cannot In any way be 
directly revealed by the mere term Pararofitman. 
It is only figuratively indicated by the term. Hence 
a knower of Mantras, as Nar&cla admits, cannot be 
a knower of Para mat man. It is only when the 
knowledge of the Paramatman is realized as one's 
own Self that it helps one to overcome grief and 
sorrow. This realization is illustrated by an example. 
In a royal procession spectators who see only the 
paraphernalia from a distance would cry out, 1 See 
the king going ', without actually perceiving the king 
who is covered by his retinue. Similarly, one refers 
to Atman by that term without realizing the absolute 
truth within oneself. This realization aomeE to one 
who is competent and who has a proper preceptor 
to instruct* 
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.• • >'Thfbt is, make me fearless and happy in that 
realization of the Self, Self-knowledge alone is-the 
boat in which the teacher like a boatman helps the 
disciple to cross the vast, deep ocean of the relative 
world] 

err ^wrrs^ 

^RT k$i fq^Tt tfftSfqfr 
SRff^fSTT WtlfTO 
sriWhrcn# 

n v u 


*TI<T Name 3 indeed (see sab- 

seofcion 2)—*fH? narco alone tpff. is all this. ftfJT 
the name [^jp^r as Brahman] worship, 

meditate 5 %. 

4. * Name 1 indeed is Kgveda, (so also) Yajnr- 

veda, Samaveda, and the Atharvana as the 
fourth, the Itihasa-Purana as the fifth, gram¬ 
mar, the rules of the worship of the ancestors, 
mathematics, the science of portents, the 
science of treasures, logic, the science of ethics, 
etymology, the ancillary knowledge of the 
Vedas, the physical science, the science of war, 
the science of the stars, the science related to 
serpents, and the fine arts—name alone is all 
this. Worship the name. 
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[* * Name * here stands for speech and idea insepar¬ 
ably connected in the expression* Nflrada is required 
here to worship the texts enumerated consisting 
merely ofVamea as if they were the ultimate reality 
or Brahman, just as one would worship Visnu in an 
image* The image is only an occasion to evoke 
feelings and attitudes appropriate to that which the 
image stands for* This method is adopted by the 
Upam$ad to lead the aspirant to the goal by making 
use of the lower steps (sections 7-14) as temporary 
substitutes for the Highest* 


u it ^T«T mwit rm mm 

it *t*t 

t ^ iidr 

II II ff% *m: W: M ? it 


He a?: who «flf? name Brahman a& 
worships, *Il^*(ra: neiq; tf5? in the sphere within 
the reach of name BfKflf ^JrCTT^PT: ^tef he becomes 
free to act (or go) m he wishes, *J: (he) who 
name Brahman as 371^ worships (Repetition 
indicates the end of the meditation or is used by 
way of recapitulation)* revered sir ^151; than 

name JJJT: anything greater Slfsff is there ffd* *TW- 
than name surely i$3: something greater Sjfed 
there is |fth revered sir it to me it 3^3 

communicate, tell 


.1 •, 

w 
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‘He who worships name as Brahman 
becomes free to act as he wishes in the sphere 
within the reach of name, he who worships 
name as Brahman/ (Narada) ‘Revered sir, is 
there anything greater than name?’ (Banat- 
kuraara) ‘ Surely there is something greater 
than name.’ (Narada) ‘Revered sir, communi¬ 
cate it to me.' 


SECTION TWO 

3TF3TTC * 15 # mi %mfir 

^rt & Tiftr%r hr 

airfro srarfttri 

^rq*j ngwim fir ^ 

^ mi *mi ^ m 5 tots * 

^ 5 Tf*n*rf^ra 5 R$rcfaa?*i 

*ns<i * ’srrs rati *i 
srtftsRsf ftsmfe ii ? ii 
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Speech UR surely fl[5T: than name tgjRjft is 
greater. speech ^ indeed 5ft^3 the Rgveda 
makes us understand, (sen 

7. 1. 2.)—-fa* ^ heaven gfqsf|J£ H and earth, ^rgH 
'f air aiT-^fSiTH, 'f and Akas'a, space, 31 (U: =5 water 
tfal: *7 and /ire, heat, ^l 5 !, ^ gods ggsTIKf. and men, 
c f?K. ^ cattle, animals SRifii ^ and birds, rjiT- 
■SfflfJtfK grasses and trees, beasts 

down to worms, flying insects and ants, 
merit, virtue, right si'-TflfH ^ and demerit, 
vice, x{ true and false, ftlg^ good 3TfTTg 

'■? and bad, jf33ffit£ ^ pleasant ^ and un¬ 
pleasant. *?!!. if % vorily 31^ speech did not 

•ox:sc q qif; neither merit «T a^j nor demerit s*iSN> 
fiWH would be understood, H9TR neither true »t 
®(5W*l nor false, ^ d!«| neither good ?t 3l¥iT3 nor bad, 
s I’rSH: neither pleasant S nor unpleasant. 

^ speech ^ alone trflft. this all makes 

us understand. speech 39/S^ worship ^fff. 

1. * Speech surely is greater than name. 1 

Speech indeed makes ns understand theRgveda, 
Yajurveda, Samaveda, Atharvana as the fourth, 
Itihasa-Pnrana as the fifth, grammaf, the rules 
■of the worship of the ancestors, mathematics, 
the science of portents, the sciepce of treasures, 
logic, the science of ethics, city mo logy, the 
ancillary ■ knowledge of the Yeda-s, the physical 
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science, the science of war, the science of the 
stars, the science related to serpents, and the 
line arts—also heaven and earth, air and Akas'a, 
water and fire, gods and men, cattle and birds, 
grasses and trees, beasts down to worms, flying 
insects and ants, merit and demerit, true and 
false, good and bad, pleasant and unpleasant. 
Verily, if speech did not exist, neither merit 
nor demerit would be understood, neither true 


nor false, neither good nor bad, neither pleasant 
nor unpleasant. Speech alone makes..under¬ 
stand all this, (Hence) worship speech. 


[ l According to Hindu grammarians speech is the 
faculty or power which exists as Para, Pas'yanti, 
Madhyamft and Vaikimru These four expressions of 
Yak take one beyond mere utterance of worth 
Uttered expression is Vaikhari, which has its root 
in Madhya in a, which in turn arises from its cause 
Pas'yanti, which ultimately issues from Para Yak, 
which according to philosophers of Grammar is not 
different from the Gaitanya of Atman. The expressed 
speech or Vaikhari is the result of air coming into 
contact with various organs of speech and sounded 
by the opening and closure of the respective regions. 
Speech thus stands for conceiving, retaining, imagin¬ 
ing, recalling, and expressing thoughts and ideas. 
Without this complicated mechanism it would be 
impossible bo learn the Vedas and other allied Works 
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make nse of them in connection with sacrificial 
performances and meditations. Hence Yilk is greater 
than mere words.] 


wwiit ^srfn ssri?$<ralsfoi 

ip ^5ts#m <r^ 

II ^ II fefm: li \ ll 


Speech of speech (Rest as in 7. 1. 5). 


2, ‘He who worships speech as Brahman 
becomes free to act as he wishes in the sphere 
within the reach of speech, he who worships 
speech as Brahman.’ ‘Revered sir, is there any¬ 
thing greater than speech?’ '* Surely there is 
something greater than speech.’ ‘Revered sir, 
communicate it to me.’ 


SECTION THREE 

*Rf vgt mzk i qr 
iff ^ ^ ^ 

<^* 3 ? 
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^q <*t$qg 

^r v$n q?r ft qnt ft asr qq yqpp^fir ii?h 

33; Mind 313 surely 3(3: than speech )?*t: is greater. 
3*jt I just as gfe: the closed hand £ 3T 3TT*Te5% two 
Amalaka fruits | 3T i$&t or two Kola fruits g\ 3f anjV 
or two Aksa fruits angflqfa encompasses, taq so 31=3*1. 
q speech 3T3 =3 and name *53*. the mind eqpwfa does 
encompass. fl: he, one 350 when 333T by mind Jj^Kthe 
Mantras (sacred formulas), the Vedas 3?3l3|3 let me 
learn, recite ?fh 3353% intends, «m then <33% he 
learns; (sacrificial) acts 3^3 let me do f%, 

ew then f & he does; gm 3 offspring 3 
and cattle, animals (=^g) let me desire 

ffcf, then 5=s3fl he desires, |3q; =3 #S*C this world 
stjjjj 3 and the next let me desire ^fci, 313 then 
he desires, 33: mind f% indeed ^tcSTF is Atman. 
33; mind fs? indeed «>T<: is the world. 33: mind f? 
indeed 3?! is Brahman. 33: the mind 3*11*53 worship 

1. ‘Mind surely is greater than speech. 1 
Just as the closed hand encompasses two 
Amalaka, or two Kola, or two Aksa fruits, so 
does the mind encompass speech and name. 
When by mind one intends “ Let me learn the 
Mantras ”, then he learns ; “ Let me do sacrificial 
acts ”, then he does; ” Let me desire offspring 
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and cattle *\ then he desires ; a “ Let me desire 
this world and the next ”, then he desires. 
Mind indeed is Atman. 3 Mind indeed is the 
world. 4 Mind indeed is Brahman. Worship 
the mind. 


[' Because speech is contained In the mind, which 
is the internal organ operating as mentation, 

2 1 Let me desire 1 in this and in the next instance 
means wills to obtain. 'Desires 1 in these two 
passages means obtaining the results of one's wish 
through the employment of the necessary means and 
methods appropriate in each case. 

3 The assertion equating mind with Atman is 
explained thus: Atman in pure Consciousness, one, 
uniform and all-pervading: so it cannot be an agent 
or enjoyer, hut a person experiences himself as an 
agent and an eujoyer. This m because Atman 
permeates the mind, which actually possesses agency 
and enjoyership. For: this reason mind is called 
Atman, just as a white-hot iron-ball is referred to 
as fire. 

* Regions to which departed souls go after death 
are attained by them as a result of action done by 
them in this world as agents endowed with a mind 
having desire and resolve; hence mind is the world 
which is in reality Brahman.] 

s % *rt sn&gqrer wr# m mw 

«Tsrfrt *rct s&gmfcfer 
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ffa ?Rst m ^rts^tfw &k 

^Tf^5f#?5rfa II :< (I ^ wst II ? f! 


5PT: The mind of mind (Rest as in 7. 1. 5). 

2. 1 He who worships the mind as Brahman 

becomes free to act as he wishes in the sphere 
within the reach of mind, he who worships, 
the mind as Brahman.’ ‘ Revered sir, is there 
anything greater than mind ? 1 Surely, there 

is something greater than mind.’ Revered sir, 
communicate it to me.’ 


SECTION FOUR 

*Tf5qr m *R# ^i^arr % 

flTg HT*aPC*TR sjrffc 3RT 
vt W#tT U*rff«T II ? II 

Will* conception surely than mind 

is greater, when % verily (one) 

willss OT then he intends in his mind, 

then speech ho sends forth, 3 and it 

(speech) in n, name he sends forth. 

in the name JpSjTi: sacred formulae (and) in 
sacred formulas %nffrl the sacrifices one 
become. 
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1 Will surely is greater than mind. 1 
Verily, when one wills, then he intends in his 
inind, then he sends forth speech, and ho sends 
it forth in a name. In the name sacred 
formulas and in sacred formulas the sacrifices 
become one.’* 


[' Will is explained as an operation of the internal 
organ by which what ought to be done and what 
ought not to he done are discriminated and action is 
facilitated. 

1 According to tradition Veche lore is divided into 
Mantra and Brahman a. Brahraanas are the liturgical 
books which deal with the details of sacrificial rites. 
Here it is stated that Karinas are united in the 
Mantras, which are not sacrificial manuals. The 
statement has to be justified therefore by inter¬ 
preting the sacred formulas or Mantras to be the 
■source of tho Brah map as or in so far as they express 
the deity, ingredients and sometimes actions by 
name- The ultimato source of Vedic ritualism is 
therefore the Mantras grouped as Rh, Yajus and 
Sflman.] 

snfo snwrifW 

WTprenwi =w fa$? fan 

fa wto 



^'K S w ^f5'T: 


tl ^ It 


^Uf5| itfrT^( All these § 3 indeed afrT-t«B-8Pl»ITf»f 
merge in the will Slvg-aflEirafa are made up of the 
will sfdfgtTrfSl (and) abide in the will, SPiyfaeft 

heaven and earth WRvSIfWl (as if) willed, 5fig: ^ air 
(=3ir«frra:) *3 and Akas'a willed, 

aijcf; q water El 1 *!; ^ and fire willed, ctqfE£ of 

these through the willing OTH, rain gf^El 

wills. of rain 3*55$ through the willing 

food g ^ vgg wills. «WW of food WRS*^ through the 
willing SPIT: Pranas will. sr™^ of Pranas 

through tho willing g^TT: sacred formulas 
will. R'gT^TIg, of sacred formulas through 

the willing qinffa (sacrificial) acts will, 

of (sacrificial) acts EfaFEJ'-cq through the willing 
the world wills, of th e worl d 

through the willing ^ all (things) Sf?# will. Si 
qq ; this Ell^g; is will. SUFTfl. will worship ^fcl. 


2. * All these, indeed, merge in the will, are 

made up of tho will, and abide in the will. 
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Heaven and earth willed, air and Akas'a willed, 
water and lire willed. Through the willing 
of these, rain wills. Through the willing of 
rain, food wills. 1 Through the willing of food, 
Pranas will. 2 Through the willing of Pranas,, 
sacred formulas will; 1 Through the willing 
of sacred formulas (sacrificial) acts will.* 
Through the willing of (sacrificial) acts, the 
world wills.® Through the willing of the 
world, nil things will.® This is will. Worship 
will. 


[‘As it is from rain that food is produced, 

a As life-breaths are made up of food and are 
nourished by food. 

3 As it is only a man with strong life-breatbs who 
reads the Mantras and not a weak man. 

* As sacrificial acts like Agnihotra become capable 
of bringing about their results when they are per¬ 
form eel as prescribed by the Mantras. 

* The world (Loka) i.e. the result of action is pro¬ 
duced when the action and the doer unite. 

* Because of the result of Karma the whole uni¬ 
verse is able to retain its form intact. 

The nature and function of the entities enumerated 
in this paragraph are asserted to bo the result of 
their inner willing. All regularity observed in the 
phenomena are traced to will to show its im¬ 
portance.] 



fri 

*nt mm qmrnrcl' 

m ef?<T mu # 

tff^TST tfS^ SRfl^foicI II ? II 

# ^b wzt ii v !i 


g: He 5: who <3^7^ will Slip Brahman as 
331?^ worships, 5F: he I indeed the 

worlds willed (by him)—g?; [tf'l] himself being 
permanent the perm an ant (worlds), afcllgcT: 

hiinaelf being well-founded stfafSHK the well-founded 
(worlds), ejoqqrn*!: himself being undi stressed sjo'jq. 
*THT^ the undietressed (worlds)—attains ; 
(Best as in 7. 1. C). 

8. ‘He who worships will as Brahman, he 
indeed, attains the worlds willed by him * 
—himself being permanent, the permanent 
worlds ; himself being well-founded, the well- 
founded worlds; himself being undistressed, 
the undistressed worlds. He becomes free to 
act as he wishes in the sphere within the reach 
of will, he who worships will as Brahman.’ 

* Revered sir, is there anything greater than 
will ? ’ ‘ Surely, there is something greater 

32 
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‘Revered sir, communicate it to 


<81 


[' That is. determined for him by God according 
to bis results of action.] 


SECTION FIVE 

differ *rtc ^ *&% wff^r is ? ii 

Intelligence, thought surely than 

will »W: is greater. *)^T when ^ verily one 

understands, 3pT then be wills, (Rest as 

in 7. 4- l). 

1. ‘Intelligence surely is greater than will. 1 
Yerily. when one understands, then he wills, 
then he intends in mind, 2 then he sends forth 
sp6fich, and he sends it forth in a name. In 
the name sacred formulas and in sacred for¬ 
mulas the sacrifices become one. 

[‘ IntelHgenee here stands for two functions. First, 
comprehension of an object or an event in relation 
to a particular time and place. Secondly, the 
capacity to examine the objects, events and relations 
of past and future and their advantages. 
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* It is only when a person understands what is 
presented to the intelligence, that he is able to 
■accept or reject it.] 

mfsr i 37 337 fk 

*Tfcrf&rnf% 3Rmfa >T3fo 

^ 3gT m f3?T5R*lf¥3: 
F7Tf^33 tTC3T #3 5T33% 

fw |%T^T33 f^TtJmRT f¥«T f^rf- 
S3?^fr II 'R It 

X#' 

efrfa ijcilfd All those § tj indeed merge in 

intelligence f%rHcflrf*I are made rip of intelligence f-d$ 
sfMsjclTfq (and) abide in intelligence. therefore 

if safer even 5|f^^(a man) who knows much 
without intelligence SR^fct is—W?rq he 3 does 

not exist 319 he *?tl, (nor) what it? has known ; 

if 3 really he were learned, Sc^q, thus 
sif^: without intelligence *1 he would not be— 
f% trq thus irqq; about him sng: (people) speak. 3f«| 
on the other hand if (a man) knowing 

little endowed with intelligence q^frT is, cl*q 

3?l to him also people desire to listen, 

intelligence f| tTg indeed of (all) these 

tTrsraqij. is the one centre of mergence, f^Wm intelli¬ 
gence Bffpqr is (their) soul, nature, faftij intelligence 







■*W5* 



S%r is (their) support, intelligent)© 

■worship ?fh, 


2. ‘ All these, indeed, merge in intelligence, 

are made up of intelligence and abide in 
intelligence. Therefore, even if a man who 
knows much is without intelligence, people 
spoak of him thus, “He does not exist, nor 
what he has known; if he ware really learned, 
he would not thus be without intelligence.” 
On the other hand, if a man knowing little ie 
endowed with intelligence, people desire to 
listen to him also. Intelligence, indeed, is the 
one centre of mergence of all these, intelligence 
is their soul, and intelligence is their support. 
Worship intelligence. 

^rcf miw 

^ ftxrrgR 
OTmrftfNft n ? li ffo 

q^n: WS: !l f A 11 

He *1: who fq?T*l intelligence Sf^r Brahman 
as 371*% worships, ?T: he g indeed the 

worlds of intelligence—lp: himself being permanent 
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Che permanent (worlds), Sjfclf&rl; himself being 
well-founded srfMgfti't the well-founded (worlds), 
Sl^WR: himself being undistressed aioquflFTH the 
■undistressed (worlds)—ejfofgsaiffl attains; (Rest as 
■in 7. 1. 5). 

3. * He who worships intelligence as Brah¬ 

man, he indeed, attains the worlds of intelli¬ 
gence—himself being permanent, the permanent 
worlds; himself being well-established, the 
well-established -worlds; and himself being 
undistressed, the undistressed worlds. He 
becomes free to act as he wishes in the sphere 
within the reach of intelligence, he who wor¬ 
ships .intelligence as Brahman.’ ' Revered sir, 
is there anything greater than intelligence ? ’ 

‘ ISnrely, there is something greater that intel¬ 
ligence.’ 4 Revered sir, communicate it to mo.’ 


SECTION SIX 

mi f^rsurt Kmfc r 



^S57TJ 

II ?1! 









Contemplation, concentration, meditation 
SIS sorely than intelligence *gf: 1 b greater. 

the earth sqisifcr contemplates as it were, 
tho sky, atmosphere contemplates J°r 

as it were, sfti heaven uqfiffcl contemplates as it 
were, an 1 ?! water Wiqfctl contemplates S3 as it were, 
cjfol: the mountains sjpqfrfi contemplate |Sf as it 
were, ^g-gsjsur: Rods anil men Kgl«rf*cl contemplate 
%S as it were. cTtERTft therefore % (those) who here 
03 verily among men, common to man 

greatness Higher attain, cl they WTR-SOdK-akflf: 
^sj ^EjfTcT seem to have obtained a share of (the result 

of) contemplation. 3?q and (those) who 3P<JT! are 
small people, ^ they tPilfl?!: are quarrelsome PifflT; 
abusive (and) slanderous; 3T9 but 4 (those) 

who a ^3: are great men, cl they ^JJT^HRraTT '•‘trf^'cT 
seom to have obtained a share of (tho result of) 
contemplation. contemplation 3^1?^ worship 

1, ‘Contemplation surely is greater than 
intelligence. 1 The earth contemplates as it 
wore. The sky contemplates as it were. Heaven 
contemplates as it were. Water contemplates 
as it were. The mountains contemplate as it 
were. Gods and men contemplate as it were. 
Therefore, verily, those who attain greatness- 
among men here, they seem to have obtained 
a share of the result of eontemplation. And 
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who are small people, they are quarrel¬ 
some, abusive and slandorous ; but those who 
are great men, they appear to have obtained a 
share of the result of contemplation. Worship 
contemplation. 


[’ Contemplation is the process of firmly concent¬ 
rating one's thoughts continuously on some object, 

such as a deity prescribed hy the scriptures, without 

being intercepted by any alien thought. The two 
characteristics of perfect meditation are tranquillity 
and the contentment bom of success in the attempt. 
The earth, mountains, sky and the like appear to be 
tranquil in meditation.] 


^R^ISPPT *Ttf 
^ ^ «*TPf sn^qr^- 
wrt wrh|*t ffd ssrtst* 

it ^ I! qg: to; it ^ii 


Contemplation of contemplation 

(Rest as in 7. I, 5), 


2- * He who worships contemplation as 

Brahman becomes free to act as he wishes in 
the sphere within the reach of contemplation, 
ho who worships contemplation as Brahman/ 
"Revered sir, is there anything greater than 
contemplation?* £ Surely, there is something 




u a nyiiT) 

greater than contemplation/ £ Revered 


communicate it to me/ 



SECTION SEVEN 

ItiTR wt ?r 

^ * y 

q*«f $*wf kt fosq* oftr 
SfrfNr 

\M * ^nro qrqsF ^ 

qgcqwqf qqT^fil ^ rftfrSR^fe^rc^T- 

*§ SR =qr^T 

q STT'3 ^ISTT'g ^ ^TffFrf ^ 

^ %4 q #f*S q ftsFT^q 

fai H g qrafrft n ? n 

f^9T*T*£ Understanding ^ surely '^TOrT, than con¬ 
templation *&: > R greater, fsitW by understanding 
^ alone tbe $gveda Rffirerf?! one understands; 

. . . 3^$*^ ^ (see 7. 2, l) : *&K ^ food 
^ and drink, S[gq. ^ ^l*Wi this -world r *?§{£ =5 and 
the next by understanding ^ alone f^lFITfcl 




■one understands (all this). understanding 

worship 5 %, 


1. ‘ Understanding surely is greater than 

contemplation . 1 By understanding alone one 
understands the Bgveda, Yajurveda, Samaveda, 
Atharv&na as the fourth, Itihasa-Pnrana as the 
fifth, grammar, the rules for the worship of the 
ancestors, mathematics, the science of portents, 
the science of treasures, logic, the science of 
ethics, etymology, the ancillary knowledge of 
the Vedas, the physical science, the science of 
war, the science of the stars, the science related 
to serpents and the fino arts, (also) heaven and 
earth, air and Akas'a, water and fire, gods and 
men, cattle and birds, grasses and trees, beasts 
down to worms, flying insects and ants, merit 
and demerit, true and false, good ami bad, 
pleasant and unpleasant, food and drink, this 
world and the next—(all this) one understands 
by understanding alone. Worship under¬ 
standing. 

[‘ Because understanding of the scriptures is 
necessary for contemplation.] 

a m fain?* 
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B: Ho who understanding flip Brahman- 

as worships, faf(H3cT; of those who under¬ 

stand (the Vedas) fluffs ^ and who have the know¬ 
ledge (of other subjects) the worlds 

attains ; (Best as in 7- 1. 5), 


2. ‘He who worships understanding as 
Brah in an attains the worlds of those who 
understand the Vodas, and of those who 
have the knowledge of other subjects. He 
becomes free to act as he wishes in the sphere 
within the reach of understanding, he who 
worships understanding as Brahman.' ' Revered 
sir, is there anything greater than under¬ 
standing?’ ‘ Surely, there is something greater 
than understanding.’ ‘Revered sir, communi¬ 
cate it to me.' 


, SECTION EIGHT 

ftirRT^tsfr ? m ftfiwcnMit 
H sr# WTOfarraT ^ 53- 



3JY. 


tt . 
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sfat iqr^fir ^ srcft %sj 
*r«rra f%irrarT t fiigfa 

#* toss inn* fa ^ ^q^r- 

=qn #g q^?ftqtf^ #?r #sfei8‘fa ^rpT- 

^ n ? ii 


siSJ^ Strength, power jrg surely f^WIft, than 
understanding is greater. ^5: ? a single man 
^ssrr^ with strength f^fr^cnq tT<Tt£ a hundred men 
with understanding Sflfft even causes to 

tremble. S: he (a man) *r^f when strong srafft 
becomes, 31*1 then C3?*J'f!r he rises ; 3fflS*I, rising 
ifN^crr *rst% he serves {wise men), qfcsR3{ serving 
*lffrl he approaches nearer (and becomes inti¬ 
mate as a pupil) ; approaching nearer 3ST 

(he) sees WtfFT flgfh hears g-ar fl*l% reflects 
understands ^Tdf *13[% acts f^lTcH (and) realizes- 

goW by strength 3 indeed gfMt the eartli fciaf^T 
stands, S&fT by strength 0Rrf<t?rq; the sky, by 
strength <ijl: heaven, by strength gfef: the 

mountains, by strength gods and men, 

by strength ^ cattle WffJt *1 and birds 

grasses and trees beasts sfl*£te IdSf- 

down to worms, flying insects and ants. 


****** 
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^5f( by strength 55fai: the world f^gfct stands. 
strength 39I^=f worship Sfd, 


1. ' Strength surely is greater than under¬ 

standing. 1 A single man with strength causes 
even a hundred men with understanding to 
tremble. When a man becomes strong, then he 
rises; rising, he serves ; serving, ho approach¬ 
es nearer; approaching nearer, he sees, 
hears, reflects, understands, acts and realizes. 
By strength, indeed, the earth stands; by 
strength, the sky; by strength, heaven; by 
strength, the mountains; by strength, gods 
and men ; by strength, cattle and birds, grasses 
and trees, beasts down to worms, flying insects 
and ants; by strength the world stands. 
Worship strength. 


j’ 1 Strength here implies the capacity of the mind 
to comprehend the knowledge that is presented or 
conceived. Mind gets this capacity by proper nutri¬ 
tion supplied by food.] 

s it ^5 aSrcgqrsft tojcw mi 

W^fTTO^m *rt TO TOT 

TOI^ TOTgR ^ TOT" 

!i ^ ii ymmi wzi ii c ii 

Strength of strength (Rest as in 7. X. 5), 
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2. 1 He who worships strength as Braliman 

bocoroes free to act as he wishes in the sphere 
within the reach of strength, lie who worships 
strength as Brahman.’ ‘ Revered sir, is there 
anything greater than strength ? ’ 1 Surely, there 
is something greater than strength.’ ' Revered 
sir, communicate it to me.’ 

SECTION NINE 

fenn<TT 

tn^f^r u ? ii 

Food 313 surely 3HTcf, than strength ij*(: is 
greater. ?TC;ftit£ therefore sftj if for ten 

nights (days) 3 s?$tta[tl one does not eat, 3 % even 
though 5^ he might live m 31 yet, verily ai^Sl (he) 
does not see wfal does not hear 3?G?cTT does not 
reflect si^r docs not understand 3T$f1f does not act 
3ift@fai (and) does not realize. Bfll but 3flW*T of 

food with the coining 521 (he) sees vital 
hears *T?3I *PlfrT reflects 3t$! understands 
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acts fairs TSfRfcT (and) realises, s^tjr food gqTSFf 
worship ^fcf. 


1. ‘Food surely is greater than strength.' 
Therefore, if one does not eat for ten days 1 , 
even though lie might live, yet, verily, he doe . 
not see, does not hear, does not reflect, does 
not understand, does not act, and does nob 
realize. But with the coming of food, he sees, 
hears, reflects, understands, acts, and realizes 
Worship food. 


[' Food is greater than strength because the latter 
•depends upon it.] 


*r vts* f ^pwM-irir t $r ^ gp qpwj r- 

^ fl$tgqr$sfer 

^ TTTOMHNftf It VII 
ff?T ?FFqi wzt !t \ M 


W. He *Ts who 3f>HJ food SliJI Brahman as 
^qT5% worships, he ^ verily Wins: supplied with 
"food <?T J Wff: supplied with drink the worlds 

attains; (Rest as in 7. 1. 5). 


2. ‘ He who worships food as Brahman, he 

verily, attains the worlds supplied with food 
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szj&y.y . ^ 

^V^drink. Ho is free to act as he wishes in the 
>hore within the reach of food, he who wor¬ 
ships food as Brahman.’ 1 Revered sir, is there 
anything greater than food ? ’ ‘ Surely, there 
In something greater than food.' f Revered sir, 
•communicate it to me.’ 




SECTION TEN 

t?t irmr ^ 

JJtrf 

^q^T^'TcTK'M^WT '#n 
^ II ? II 

3TT<t: Water flR surely ejSjRtthan food »gT: is greater, 
therefore when gfffe: good (sufficient) rain 
■f StfRj there is not, Hroll: Pr&nas (living creatures) 
are in agony—srsrq; food less (scarce) 

vrf^snRr will be |fcl (thinking). S W bub ^ when 
i.ffe good rain ^fcT there is, 3FII: living creatures 
afisrP^T: joyous rtgfNl become— food 
will abound $Ri (thinking). 9TFT: water tjg indeed ^TT: 
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Tjcff; (has assumed, all) these gross forms *fT 
gf<!# which is this earth *t?t "this sliy *i-\ 

this heaven *Rf.<tfoT: these mountains WL 
these gods and men qff. 35^: ^ these eat tie, animals 
^ and birds grasses and trees '• 

beasts 8ir^$-qcTS-Mf^*3; down to worms, fryin 
insects and ants. STtq; water trq indeed i,UT. (hi .. 
assumed all) these forms, m: water 3qT?^ worsh p 

1. ‘ Water surely is greater than food.* 

Therefore, where there is not good rain, living 
creatures are in agony (thinking), £ l ood will 
be scarce ”. But when there is good rain, living 
creatures become joyous (thinking), “ hood wiii. 
abound Water, indeed, has assumed all these 
forms— this earth, this sky, this heaven, these 
mountains, these gods and men, these cattle 
and birds, grasses and trees, beasts down to 
worms, flying insects and ants. ^\ator, indeed, 
has assumed all these forms. Worship water. 

P Water being the cause of f coder ops, is greater 
than food.] 


13 sir** imrnrct lift 

wts^i Hi 
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irs ^ vpifFsNftfkft H 

?wi H 3 ® u 



^ n 


r» He *r: who aw: water a S Brahman 9ffcl as OTR'i 
worships, desires sntfrfcT obtains, (jfFRH. 

s;i ■ isfied becomes ; (Rest as in 7.1. 6). 


2. ' He who worships water as Brahman 

obtains all desires and becomes satisfied. He 
becomes free to act as he wishes in the sphere 
within the reach of water, he who worships 
water as Brahman.’ ‘ Revered sir, is there any- 
ohing greater than water ? ’ ' Surely, there is 
something greater than water.’ ‘ Revered sir,, 
communicate it to me.’ 


SECTION ELEVEN 

<jft fatqft qfW?r qi *f?r fcr 

v? ^rfoqrmqi 

qfqsqfa qr # fa qq fafa- 
'T qTqi fa n ? n 

131 Fire, heat surely TO: than water 4£f: is 
greater. rTrf I 1351 it is this (fire) that srigq the air 

33 




******„ 
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i Akfvs'a, ether 

flsg then afl§: (people) say— it is 

hot faflqffl it is burning hot ®lf^ Ra ?frT it will rain 3 


surely 5%. ^ there m: ^ it is fire that ifo first, 


earlier ^ff^T shows (itself) and W{ then s^s water 
^f{% creates. riff, tfclct it is (because of) this (fire that) 
^ (flashing) upwards ^ and across 

along with lightnings thunders =g?f^ 

roll, (and) soWIg: (people) say—fasitflcl lightning 

is flashing ?awRr it is thundering sffcufait will rain 
% surely 5%. ffii there cR: trsf it is fire that first 
shows (itself) and then 3fq; water 
creates. %3i; fire worship ?ffl„ 


1. 1 Fire surely is greater than water. 1 It 

is this fire that having seized the air warms 
up the Akas'a. Then people say, “ It is hot, it 
is burning hot, it will surely rain." There, it 
is fire that shows itself first, and then creates 
water. It is (because of) this fire that thunders 
roll, along with lightnings flashing upwards 
and across; and so people say, “ Lightning is 
flashing, it is thundering, it will surely rain.” 
There, it is fire that shows itself first and then 
creates water. Worship fire. 


[ l Because fire, as perceived in heat and lightning 
which precede rain, is here supposed to bo the cause 
of water.] 
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! *nq%rcrf m 

<prTC3 TO«KT*Rlit a^ft’jqT^sfHT 

’^5 %®rat *fw 


<n$ IRtt ?%T^r: ll??il 


fl: He **: who ^T: fire Brahman 5% as 3115$ 
worships, a: I he himself rI5Tffl [«**] being resplend¬ 
ent resplendent arpt5l: fall of light e^q^d- 

fllflP6T*r (and) free from darkness worlds siFM- 

f%snf?I attains ; (.Rest as in 7.1. 5). 


2. * Ho who worships fire as Brahman, he, 

being resplendent himself, attains resplendent 
worlds, full of light and free from darkness. 
He becomes free to act as he wishes in the sphere 
within the reach of fire, he who worships fire 
as Brahman.’ * Revered sir, is there anything 
greater than fire ? ’ ‘ Surely there is something 
greater than fire.’ 1 Revered sir, communicate 
it to me.’ 


SECTION TWELVE 

transit ^ ^THT^nrit t 






tWHurjfj, 




* xm 


«lft m ? it 


aira-RT: Akas'a, ether, space sim sorely m$: than 
fire q?H is greater. 3$ both qptamft tho sun and 
the moon lightning stars 3#; (and) fire 

^T'KT?! in Akftera ij indeed [Ser??! exist]. through 

Aka*'.i Wtfqfir one nails, through Akiis'a 

one hears, dP6lfl*r through Ak&s'a S)fcF*i&lf% 
ono hears the response. Sfrar^T in Akas'a ??r% one 
rejoices, sfTsRl^l in Alias'll f? ■ruff one does not rejoice. 
■'^PF,rtl m A5TT05I (a thing, sprout etc.) is bom 
towards AkSs'a (and it) grows, 3n«J>raJJ t 

Aka, s'a worship ^fcf. 


1. ’ Akas'a surely is greater than lire. 1 In 

Akas'a, indeed, exist both the sun and the 
moon, lightning, stars and fire. Through Akas'a 
ono calls, through Akas'a one hears, through 
Akas'a one hears the response. In Akas-a one 
rejoices, in Akas’a one does not rejoice. In 
Akasa a thing is born, and towards Akas*a it 
grows. Worship Akasa. 

t’ Kther with air is the cause of fire and so is 
iPeutoi than tire, tho cause being always superior to 
the effect.] 
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totrt tottot I s 

dbfafrp*}ft ?*bt~ 

errors mm q 

z&gmftsfat w *iro i % yr ^n- 
^nngTf ^rts^fn ^HTFsmfom u ^ it 
# to* II V< n 

*3: He *T: who 3n^,T5p^ Akas'a a?p Brahman as 

worships, g: ho 3 indeed vast 

(extensive) SMiJ<N(r: foil of light sig^pQT^ unconlined 
(free from pressure due to over-crowding) vnjniqcf-J: 
(and) apacions (admitting of free movement) sif.Pf 
worlds crfafosJlicf attains; (Rest as in 7. 1. 5). 

2. ‘ Ho who worships Akas'a as Brahman, he 

indeed, attains vast worlds, full of light, tin- 
confined and spacious. He is free to act as he 
wishes in the sphere within the reach of Alias'a, 
ho who worships Akas'a as Brahman.’ ‘ Revered 
sir, is there anything greater than Akas'a?’ 
‘ Surely, there is something greater than 
Akas'a.’ ‘ Revered sir, communicate it to me.’ 

SECTION THIRTEEN 

wr to 

%r % >213$ ftW'fU**w 





*****>, 
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^ ssflwra ffosfrtmftiT 

t SVlfrl SWlft WIT 'RJ'PUg'jnR^ft || ? n 


?ITC: Memory surely STPSrann. than Akiis'a *£tf; 
is greater. ffWff, therefore qf^ if ajfa even q^jj- 
many (persons) «n^ should assemble tf and 

if they should have no memory % they wa^-qir any 
(sound) q not rrq surely would hear, *r rr?^qr 
they would not think, it ft*pfa** they would not 
know, if *Tg (but) surely fftg; should they have 
memory m than they would hear, arq then 

th °y wo °W think, m then fisrpta* they would 
know. *fl>f through memory % indeed gspq; (one's) 
eons ffopiffe one discerns, through memory 

q53 ® (one's) cattle. memory worship 

1. 4 Memory surely is greater than Aka.™. 1 
erofore, even if many persons should as¬ 
semble and if they should havo no memory, 
they surely would not hear any sound, they 
would not think, they would not know. But 
surely, should they have memory, then they 
would hear, then they would think, then they 
would know. Through memory, indeed, one 
discerns one's sons, through memory one's 
cafctJe. Worship memory, 

[‘ Memory receives into the mind Akfts’a and the 
iest. Unless there is memory to receive impressions 
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■ 

or recall ideas all the other operations of the mind 
wilt be ineffective. Hence it is greater than A.kfts'aj 


sr q: aiRgqret »nf 

*P4m*rqiTlf ^wfct m wi sr^f^qT^sf^r w?: 

fam n ?, n # wzt n ?m 


fJRlf Memory tWfciJ of memory (Rest as in 7. 1. 5). 

2. ‘He who worships memory as Brahman 
becomes free to act as he wishes in the sphere 
within the reach of memory, he who worships 
memory as Brahman.’ ‘ Revered sir, is there 
anything greater than memory ? ’ ‘ Surely, 
there is something greater than memory.’ 
‘ Revered sir, communicate it to me.’ 


SECTION FOURTEEN 


«mn err* % wit 

qrcrfa prc* q^K^et fq ^ sfaqg 
^533 snsngqralffl n ? || 


3if*lT Aspiration, hope, desire surely WRt 
than memory is greater. 3n5TT-?3b kindled by 

aspiration indeed ?IR; (one’s) memory *f r3 l<*t the 
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hymns recites, wrffo rites performs, !J31R 

=3 sons <131*1. *1 and oattio desires ; ?3R, ^ 
this world aigq, % and the next desires. 3n$n*£ 
aspiration 3'?!^ worship 


1. ‘ Aspiration surely is greater than mem- 

■ory. 1 Kindled by aspiration, (one’s) memory 
recites the hymns, performs rites, desires sons 
aurl cattle, desires this world and the next. 
Worship aspiration. 


[* Aspiration or longing for what is absent is greater 
than memory, because when a man desires, then only 
he remembers.] 


*r m wmm hW ^T*n: 

ITT^^TTfsTTt *T#cT 

arisn^T >J5 wn 

tl ^ II WZl I!? *11 


(?: He H: who silSIH aspiration 351 Brahman ffa 
as 331?^ worships, SII5RT by aspiration 31? 9 his 5R 
ail €131: wishes ?F£ts 3 -(f;a prosper; his 81if$R: 

prayers 5)31*11; infallible *Rfrd become; (Rest as 
in 7. 1. 5). 

2. ‘ He who worships aspiration as Brahman, 

Jay aspiration all his wishes prosper, his prayers 



"wwrw. 
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become infallible. He is free to act- as be 
wishes in the sphere within the reach of aspira¬ 
tion, he who worships aspiration as Brahman.’ 
4 Revered sir, is there anything greater than 
aspiration?’ ‘Surely, there is something 
greater than aspiration. 1 Kevered sir, com¬ 
municate it to me. 


SECTION FIFTEEN 

JTTOTt W anOTT 

mi ^ 

qrft- mi *cnt wfit mra wft ^ * 
f qm sn«it *nm m^rt *raT w *rcn 
3fr^T'4i j n ij T)r snsw m k it 

W. Prana, Ufa, Spirit m surely «n«WT: tl,an 
aspiration ^ is greater. HUT % Just as «RHthe 
spokes (of the wheel) *1$ to the nave vmti 
are fastened so S#*R. SI 3 ! to this Prana 

all this (from name to aspiration) $*TNci*I is 
fastened (Pras'na 2. 6; Kau. a. ti). STT: PrAna sm* 
by Prana Hlfil moves ; ST 3 !: Prftna SWH, Prana 
gives; ST°IT*l to PrAna ( an ^ ^) g* T63 U- e - gives 

life to a living creature). st|«l: % PfiW is the father, 
mi qm is the mother, SKU: m* is the brother, »W: 
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ia the sister, si 0 !: 3irqrg: is the preceptor, snot: 
STRpGT: is the Brahma pa, 

1. 1 Prana surely is greater than aspiration. 1 

Jnsfc as the spokes of the wheel are fastened to- 
the nave, so is all this fastened to this Prana. 
Prana moves by Prana, Prana gives Prana, and 
it gives to Prana. Prana is the father, Prana 
is the mother, Prana is the brother, Prana is 
the sister, Prana is the preceptor. Prana is the 
U rah m ana. 

[ Prana is universal power. Actions, instruments 
of actions and the results of actions make up the 
whole world and Priina is the power which operates 
through all these. This Prana is known as Hiranya- 
garbha as it is the power of knowledge and movement 
that are found in the entire universe. Again, the 
same force of Prana exists as moving air in the 
external world and the respiratory action in the 
living body. Atman or Spirit, resides in the individual 
body bound by the PrSlnn and when the Prilpa leaves, 
Spirit also quits the body. The Spirit conditioned by 
Prana as tho animating force in tho body and that 
which resides in the body of Hiranyagavbha are one 
and tho same. All the entities that constitute the world 
are contained in this force of Prana. In the previous 
sections it has been made clear that the knowledge 
of everything depends on memory and they are inter¬ 
connected by aspiration or desire. The force of 
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exists within and without like a threa 
piercing and uniting everything and it binds and 
upholds the whole universe through desires arising 
from aspiration.] 


5 Sl 


S qfc fat 3T mi fT 'TT VfKK ^T^T’qf 

fi sn^rq 

t^nf; Rpr % ?«rofsr t 

I ??*r% t ^’TT^TW t 

sTTOTfT.I II VII 


If «: he, one 3r to (bis) father rtffKq; 3T 

or to his mother simfflL 31 Of to his brother 
or to his sister *?r or to bis preceptor fllSFi^ 31 

or to a Brllhmana P-fiflff. something %% un¬ 
worthily, harsh answers; f^PF r3r ®f?jf he on you 

tree thus to him ®[l|: (people) say ; r^H. you 

3 indeed fttjf! a slayer of (your) father wfy are, c3H 
you I indeed qrafT a slayer of your mother aiftt aro, 
you % indeed Vtftjff a slayer of your brother a*fa 
are, yon % indeed trap a slayer of your sister 
sjtf& are, ?33 you 3 indeed 3TT3Bl?F a slayer of your 
preceptor 3?f?T are, you indeed a slayer 

of a Brah maua 3{f8 are 

>2. 1 1f one answers something harsh to his 

father, mother, brother, sister, preceptor or a 
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rithmana, people say thus to him, “ Fie on 
you ! You are indeed a slayer of your father, 
you are indeed a slayer of your mother, you are 
indeed a slayer of your brother, you are indeed 
a slayer of your sister, you are indeed a slayer 
of your preceptor, you’are indeed a slayer of a 
Brahmana ", 


'^Fpmrm * 

II 3 II 


On the other hand gf? if aifq even 3c$F tT- 
JfiqR; when the Prtwja (life) has departed from them 
ffflH. them pi lex together 3X&JT with a fork 

sfjfdqif, dismembers (them) and burns (them) 
up, to him »f not nq surely sfg: people would say ; 
(Host as above). 

3. ‘On the other hand, when the Prana has 
departed from them, even if one piles them to¬ 
gether, dismembers thorn with a fork and burns 
them up, surely people would not say to him, 
“ You are a slayer of your father ", nor “ You 
are a slayer of your mother ”, nor “ You are a 
slayer of your brother ”, nor “ You are a slayer 







your preceptor 
Brahmana ”, 


[' So long as Prfltia resides in persons even bar sit 
language addressed to them calls for strong condem¬ 
nation. But once Prana leaves the body, the harshest 
treatment of it is not condemned. Such is 'the 
respect that Prana calls forth.] 

SIT# irtcTTfa *mf*T ST ^ 
*T'5rt?T # ^T^fcT 

livir 

ffa WZi il ?«< H 


am; Prnna f$ indeed qcilft these SRtfil all flstfa 
becomes, fr; irq- Ho who (has felt his identity with 
Prana) si indeed thus t T?3??l. sees, thus flfUR: 
thinks, thus (and) knows BlRl'llstT a sur¬ 

passing (or excellent) speaker (cf. Mu 8.1. 4) be¬ 
comes. to him %t, if Eg; (someone) were to say — 
a surpassing speaker BTffl (you) are ^fff, 
a surpassing speaker ejftg (yes,) I am ^fcT SJJFf (he) 
8b on Id say, 3 he should not deny (it). 


4. ‘ Prana indeed becomes all these. He,, 

indeed, who sees thus, thinks thus and knows 
thus becomes a surpassing speaker. If someone 






were to say to him, “ You are a surpassing 
speaker ”, he should say, “ Yes, I am a surpass¬ 
ing speaker ”, ho should not deny it. 1 


t l Observation, reflection and rigorous conclusion 
are the three steps by -which a person arrives, as a 
matter of clear understanding, at a knowledge of this 
supremacy of Prana. If someone tells him that his 
assertion that ho has transcended all the other pre¬ 
vious categories and placed Priina above them all. is 
surpussingly eloquent, he must admit it to be so. 
His grounds for such a claim is bis own apprehension 
that his Self is the Prana that holds together the 
uni verso from the highest to the lowest. One who 
has clear perception of this identity of his own 
Praniltman as the support of all, need hot be apolo¬ 
getic regarding this.] 

SECTION SIXTEEN 

srts t 

sm*: ^niftafR frfn wA 

^ $f?r 11 ? it 

wzt n u 

tTq: He 3 but I really speaks surpassingly 

who with truth speaks surpassingly. 

<Narada) revered sir 8: being such I 
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with truth would speak surpassing 1 

(Sanatknmara) onq, the truth W itself 3 hut 
(therefore) one must desire to under¬ 
stand (NSrada) *1*1* revered sir the truth 

I desire to understand ffe. 


B tfiT 

iinglfJJ^J 


1. 4 But he really speaks surpassingly who 

speaks surpassingly with truth.’ 1 ‘ Revered sir, 
being such, I would speak surpassingly with 
truth.’ 1 But one must desire to understand 
the truth. 7 ‘ Revered sir, I desire to understand 
the truth.’ 


[ l Truth here is explained by S'rl S ahkarRoftrya as 
Paramartha Satya or Absolute Truth. A true teacher 
never stops bis instruction until the pupil is per¬ 
fectly enlightened to his satisfaction, even though 
the latter may be contented to rest at a lower stage. 
Narada was in such a state of satisfaction when he 
understood that his Self was ono with Pr&n&tman. 
That is why he did not proceed to enquire further as 
before. Finding him to be a worthy disciple, Sanut- 
knmara wanted to carry him beyond his imperfect 
comprehension and so instructed him to proceed 
further, transcending the previous step and get 
•established in the highest Truth. Tn the view of 
Sanatknmara, he alone really tallcs surpassingly who 
has the realization of the Supreme Truth. Narada s 
desire to know the truth being thus whetted, he was 
enjoined to desire to proceed further.] 






%?$ <n?fa %h £t frfainfa 
<F*rfaft f^Ff *mr faNrm jfa it ? '» 
^r* it ii 

When t alone ftaiffilttf one understands (fell, 
truth} m then %W{ the truth «f h does onedeclar 
atf^TFR; Without understanding the truth *f 

one does not declare, f^afFR; he who vmderstanc.: 
rr^ only the truth 33% declares, %£p*P^ under¬ 

standing (Rest as in 7< 16, l). 

1. * When one understands, then alone doe . 

one declare the truthJ Without understanding, 
ono does not declare the truth. Only he whio 
understands declares the truth. But one must 
desire to understand understanding/ 4 Revered 
sir, 1 desire to understand understanding/ 

[ l The passage is interpreted by S'r\ Sahkaradlrye 
on the basis of tv;o orders of truth. One order ot 
truth holds good in the daily experience of the 
common man. What is perceived through the senses 
presented in the objective world or felt within, with* 
oat error, belongs to this order. To bohold the 

universe as it is in its individual aspect is what io 

\ 

! 
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is perceived in this way is also the same principle 
of Sat or Bhaman meditated through the instru¬ 
ments of human knowledge, but there is the higher 
order of truth described as Param&rtha Satya, real¬ 
isation of which is possible only when the medium 
of common perception is transcended. The under¬ 
standing of this truth is also a higher kind of under¬ 
standing or Self-awareness described here as YijMna. 
To see fire as a burning* luminous substance is no 
doubt knowing the truth of it; but one can be said 
to comprehend tho ultimate truth of this truth only 
when he realises that the fire known as such is only 
a mode of the Supreme Reality sepafated only by 
name and form.] 


SECTION EIGHTEEN 


fa%ra ftr n;n ^gT^n wsi n?<iM 


When 5 alone JJgtf ono reflects 3?ij then 


f^siRlfvf does one understand* WtfejT without reflect* 
ing H f^Tdrfci one docs not understand, he who 
reflects only understands, RPd: reflection 

(Rest as in 7. 1G, l). 
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understand. 




1. ‘ When one reflects, then alone does one 


Without reflecting one does not 
understand. Only he who reflects understands. 
But one must desire to understand reflection,’ 
* Revered sir, I desire to understand reflection.’ 


SECTION NINETEEN 

t srqqrm q$$ qrsrqq*# 
qg^ ^SJ ftfaHTfalsWt =q^t q# 
ftfaOT ff?r it ? II w*i II n H 

3f<fT When I alone *^Urf% one has faith W4 then 
*ig% does he reflect. sjWfUif without faith ff J?g^ one 
•does not reflect. he who has faith only ffg?f 

reflects. faith (Rost as in 7. 10, l). 

1. ' When one has faith,' thoD alone does 

one reflect. Without faith, one does not reflect. 
Only he who has faith reflects. But one must 
desire to understand faith.’ 4 Revered sir, I 
desire to understand faith.’ 

[‘ Faith in what he wishes to reflect upon. The 
word S'raddhS, according to Yaska, consists of two 
elements ‘ S’rat’ and * dhtl ’; the former meaning 
trntb. This may mean true Arm less or firm attach¬ 
ment to what is accepted os truth. In many contexts. 
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lore, the word is explained as ' tlstikya-buddbi ’ 
•or conviction about the existence of realities such 
as God, Soul, rebirth, moral law, religious merit and 
demerit.] 


SECTION TWENTY 

W t ftfarcera snrarfit sTTfafargs^wift 

wir ii ? n for: 

SP?! II II 

d5fT When % alone ftf^rfgfRT one has steadfastness 

3W then does one have faith, arfa#aU^ without 

steadfastness f[ one does not have faith. 

fWctli'l he who has steadfastness only has 

faith, fagr steadfastness (Host as in 7. 16. 1). 

1. * When one has steadfastness, then alone 

does one have faith. Without steadfastness, 
one does not have faith. Only he who has 
steadfastness has faith. But one must desire 
to understand steadfastness.’ ‘ Bevered sir, I 
desire to understand steadfastness.’ 1 

P Steadfastness stands for earnestness in obedi¬ 
ently listening to the preceptor with a view to 
attaining knowledge of Brahman.] 
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SECTION TWENTY-ONE 

% (jstm ftfRsfa *mm Hfkgfa 
farkgfa ffrr^r RNrircr^ft §ft 
ym\ T>Rirm mil F^^fer: wzt \M\\ 

*T^l When q alone ^?tfcr one acts ®1*J then fhf??1gfrT 
does one become steadfast, without acting 

*1 fafeflUKT one does not become steadfast. on 
acting f»5( only ftfelgfrl does one become steadfast. 
$%: activity, concentration (Rest as in 7. IB. l). 

1. ‘ When one acts, 1 then alone does one 

become steadfast. Without acting, one does 
not become steadfast. Only on acting does one 
become steadfast. But one must desire to 
understand activity.’ ‘Revered sir, I desire to 
understand activity.’ 

[' Activity here consists in the control of the senses 
and concentration of thought. Only when ono is 
endowed with these two traits, the activity involved 
in the service of the preceptor and longing attention 
to his words leading through other characteristics, 
will result in tho ultimate realization of truth.] 

SECTION TWENTY-TWO 

% pr sssst 

esfrm ptff SSSSfT 






ttsqfafr vm fkfam l n sfa 
5Tf?hr: wr, ii w ii 


*KT When % nlone happiness, bliss F5*l?r one 

obtains 6PJ then does one act. ^s>^T 

without obtaining happiness ^ one does not 

act 9*3*1. happiness tp only ?.5'«ir on obtaining 
does one act. happiness ( Rest as in 7. 16, l). 

1. 1 When one obtains happiness, 1 then alone 
does one act. Without obtaining happiness 
one does not act. Only on obtaining happi¬ 
ness does one act. But one must desire to 
understand happiness.’ * Revered sir, I dosire 
to understand happiness.' 

t 1 Every activity of man consciously undertaken 
during life, has for its goal some satisfaction to him¬ 
self. The universal connection of this goal with 
activity applies also to the transcendental goal. 
When a person feels that he should obtain the 
highest happiness, then only he engages himself in 
activities, such ns service to the teacher and submis¬ 
sion to his ruling. There is, therefore, the necessity 
of a deep longing for the attainment of the supreme 
happiness. Activities, such as service to tho teacher 
enumerated here, alone are not snijicient without 
this yearning,] 



$4 

* / 

^ % ftn ^ I 7 * 

^ ?ra w> 

ftfaro fm n ? it fft vftftsr: a«ss u x? u 

if: Which % alone H,gr is infinite, plenum (large, 
unexcelled, highest) aft, that g^ is happiness. .fjfWfc 
in (anything) small (Unite) happiness ft no 3?f?a 
these is. the infinite ^ alone is happiness, 
ijjn the infinite (Best as in 7. 16. l). 

1. ' That which is infinite, is alone happi¬ 

ness. 1 There is no happiness in anything 
finite. The infinite alone is happiness. But 
one must desire to understand the infinite.’ 

‘ Revered sir, I desire to understand the infinite.’ 

Bbaman is a profound term supplied by thi* 
Upanisad to Vedanta, S'rT SankarftoArya renders 
the meaning of it by the words Mahal and Nirali- 
s'ayatrj- Mali at and Brhat are synonymous. The 
word Brahman is derived from the root ‘ Brh\ 
meaning to grow. Here, therefore, the terms 
Bbvtmivn, Mahal, and Brahman denote the .same 
reality whicih includes all finite existences and out¬ 
side which one cannot conceive anything greater in 
■magnitude or value. Anything short of this infinite, 
all-inclusive reality, is only limited, petty, and finite. 
It is common experience that the, human inind 
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SECTION TWENTY-THREE 


•SL 




fty 
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choose anything small when 


% 

something 


greater than that is within its knowledge. Man is not 
happy with the small, he wants something more than 
what he already possesses and until the very limit of 
expansion is reached he cannot find complete con¬ 
tentment. Limitedness and uniimitedness are rela¬ 
tive. The former implies the latter. The latter is- 
not obtained by the common man and hence we find 
that his restlessness and craving are expressed 
through his activities. The infinite alone transcends 
all relations and includes within its range all the 
desires, hopes, and aspirations of man. Hence this 
Shuman alone is declared to be unequalled, unlimit¬ 
ed, and unsurpassed bliss. This is the summit of 
Vedanta and the goal of all religious and philosophi¬ 
cal eearoh. This Upamsad refers to this very princi¬ 
ple! by other terms also, such as Ora, Sat, Atman and 
Brahman with different connotations to explain 
various doctrines connected with contemplation and 


creation of the universe.] 


SECTION TWENTY-EOUH 

m # 

% t wrt *mt, 

fftr $ qftfwj vfc m h 
irfpsftfet n ? ii 



Z!?} f n which sjjqfT, <35-q% one sees nothing else, 
3 i;q^ 3 heats nothing else, BP^S. »T fosTTfllfa 

understands nothing else. that H 1 * 1 i @ ^he infinite. 
«{*j but m in which 8 f»lifc something else vssfa one 
sees, 3H?Sct something else >€oitfa hears, some¬ 

thing else fasiwfcl understands, flcT that 9RWI is the 
email (Quite). *T: which 5 alone Hfil > 8 infinite that 
s^^jj is immortal, fcf*T and *Uf. which 31^7^ is finite 
5 T?£ that is mortal, revered sir 9: that 

(infinite) in. what sfdfech is established ffi. 

on its own greatness, majesty, oven 3T 
or 3 not nftifa on (its own) greatness SKI. 

1, 'In which one sees nothing else, hoars 
nothing else, understands nothing else, that is 
the infinite. But that in which one sees some¬ 
thing else, hoars something else, understands 
something else, is the finite. That which is 
infinite, is alone immortal, and that which is 
finite, is mortal.’ 1 ‘ Revered sir, in what is that 

infinite established ?' ‘On its own greatness or 
not even on its own greatness. 

£* This is a description of Bh liman. Ordinarily, 
knowledge is a relation between the knowor and the 
objeot of knowledge brought about by tha instru¬ 
ments of knowing. In the principle Bhiimnu this 
threefold division does not exist. So one who realizes 
tlio Bhfiman does not see, hear, understand or 



io any other way anything else as an object 
of cognition. Thus the realisation of Rim man is not 
an operation of the mind, which can be active only 
in respect of limited objects individualized by name 
and form. The text asserting that there is nothing 
else perceived or thought of than Bburnaa sets out 
to show that it is beyond all attributes and charac¬ 
teristics of worldly existence. This statement does 
not, however, deny the Atman, which is the basic 
principle; on which perceiving or not perceiving is 
based, A man who says, I do not perceive any¬ 
thing in t his darkness 7 * docs not imply by that the 
denial of his own existence. It is therefore clear 
that Bhfttntto is Atman without the super-imposi¬ 
tions, The realization of Bhuman is brought about 
by Vidyfi which denies the finite, variegated 
perception of Avidyii or ignorance in which happi¬ 
ness cannot exist. Objects perceived in a dream 
do not outlast the duration of the dream. So also 
the experience of Avidyft terminates with the dawn 
of Vidyii. The dualistio experiences of the mien- 
lightened nmn are therefore here t characterized as 
‘ alpa' or trivial in contrast with the realization of 
Bhfiman which is stated to be * amrta 1 or immortal¬ 
ity. For, one who has realized Bhfiman dwells in 
the infinite bliss that is never abrogated. 

3 Narad a was contented to take Prana as the linal 
principle and ceased to enquire further. But 8 an at- 
kum&ra whetted his desire for further enquiry- So 
he is not. satishad even after hearing from his 
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toacher ill at Bhftrmm is the last word on the matter, 
anfl proceeds to enquire whether Bhiiroan also has 
any further basis or support. To this question 
SanabkmnAra. gives two replies clinching the whole- 
matter. First, if a support for the infinite is sought,, 
that can be only in its own majesty and greatness. 
This amounts to saying that Bluunao is self-sup¬ 
ported and that it, has no support besides itself. 
Secondly, answering from the standpoint of the- 
highest order of truth, if a reply is sought, that 
would be to say the question is unwarranted. 
Brahman has no support anywhere within or with¬ 
out because anything other than that is inconceiv¬ 
able, Bhuman has no support in anything or 


nothing to rest upon.] 


^pff II A M 


u vt it 

Here (in this world) cows and horses- 

gfcfl.flPMq. elephants and gold *W-W% servants and 
wives sfalfa fields «Wft*nft (and) houses ?ft flftw 5ft 
* greatness’ 0H^B9% (people) call. HSJH. I thus (of 
greatness) H do nob speak, one thing ft 

for (in that case) in another aftfs 5 ); [*Bft) 

would he established, ffftft ?ft WW % what I do say 
xb thus. 
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2. 4 Here in this world people call cows and 

horses, elephants and gold, servants and wives, 
fields and houses, “ greatness I do not speak 
thus (of greatness), for in that case one thing 
would be established in another, 1 What l do 


say is thus: 


p To assert that Bhuman is self-supported and 
ba^ no other support nmy appear as a contradiction. 
In ordinary parlance, people speak of land and cattle 
as the greatness of a man, for he subsists on them 
and they are io his possession. Such a kind of 
mutual support is not what is meant by Sanatkuraara 
when he stated that Bhftman is supported in its own 
greatness, for there cannot he a causal relation or a 
disjauction such as Bhuman and its greatness.] 


SECTION TWENTY-FIVE 

u sqfreTrsr qa*Fr*r gssarar 

tauA srontf m- 

utfaft n ? n 

¥1: That (intinite) alone WWinft. is below, ¥1; 
that OTflsiit is above, ¥1: that- 95JT<1 is behind, ¥1: that 
g¥*3l<f. is in front, 0: that ^f&r^cTi is to the south, 
right, ¥T: that 3¥Kcl: is to the north, left, ¥?: that 
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alone ?sq; gsjq is all this (Mu. 2. 2, 11) 
jgq nest ^ is the teaching (through or) 

in regard to the self-sense (or the ego) -3i?H l 
(Best as above). 

1. ‘ That infinite alone is below. That- is 

■above. That is behind. That is in front. That 
is to the south. That is to the north. That 
alone is all this. So 1 next is the teaching in 
regard to the self-sense. 1 alone am below. 
I am above. T am behind. I am in front, 
i am to the south. I am to the north. 1 
alone am all this. 

[' The text has denied otherness in Bh&nmn and 
referred to it in the third person. Therefore one 
may entertain tbo impression that lihiiman is other 
than oneself. This is not tbo truth. It is taught 
here therefore that the ‘ i 1 or ego which is the 
experience of everyone is identical with the all-en¬ 
compassing Bhoman.] 

3 nf^- 



ap: so 
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fon ^wKmrct *rafif 11 * n ?% 
^fer: wz: )t w H 


a?a: So m now «nef*nta is the teaching through 
Atman, Self—atRffr ... 5% (As in the foregoing 
passage). **: rrq : he it is § verily t[Rt{ thus WR, who 
sees, ^R; thus R?3TR; who reflects, thus fasTR!^ 
(and) who understands, 3dtfR%; has pleasure in 
Atman, has delight in Atinan, 3tRRffTfiT: 

has union in Atman, has joy in Atman, 

*!: he self-sovereign (or king of heaven) 

becomes; *$g <s)%g in all the worlds Wt^R: vrqfa 
he becomes free to act as ho wishes. 3T<) but tr who 
sifl: than this BptftT otherwise fig: know ^ those 
8R*ra31f5f; are ruled by others SJESvibR; ( Hm j) 

live in perishable worlds ; g'lg «%g in all the worlds, 
mrvf SfSBmR: *rcfrf they are not free to act as they 
wish. 

2. ‘So 1 now is the teaching through Atman.. 
Atman alone is below. Atman is above. Atman 
is behind. Atman is in front. Atman is to the 
south. Atman is to the north. Atman alone is 
all this. Verily, he it is who sees thus, reflects 
thus and understands thus, ha3 pleasure in 
Atman, delight in Atman, union in Atman, joy 
in Atman, He bo com os Self* sovereign ; * iie bo- 
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tomes free to act as ho wishes in all the worlds 
But those who know otherwise than this are 
ruled by others and live in perishable worlds , 
they are not free to act os they wish in all the 
worlds. 


f The identification of Bkuman with 1 I ’ as Riven 
in the previous section may mislead one into the 
belief that Bhiinian is the ‘ I ' contained in the body 
and the senses, in order to root out this miscon¬ 
ception, in this section, the self-sense implied in ' I* 
is displaced by Atman or the essential reality of man 
which is over pure and of the nature of pure Being. 
He who realizes this Atman without a second en¬ 
compassing everything has no other source or means 
for his pleasure, delight, company and joy. Through 
reflection and higher understanding ho reaches this 
stage. His felicity does not depend upon the condi¬ 
tions of hie body or the objects that encircle him. 
The freedom he enjoys surpasses the limited spheres 
traversed in the course of the previous sections. 

3 The original word of which this is the trans¬ 
lation is a combination of sva + rilfc as contrasted 
with anya+r&t. The root rSt has the sense of ruling 
and shining. SvarSt is ono who shines by hie own 
light and not in the light reflected from any other 
source. Svarlii also means one who is a supreme 
ruler, who is not a vassal of anybody else. One who 
is centred in Bhuman is a Svarat in both these ways. 
He is not subservient to anybody else because there 




3 
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•;s nothing other than he. Ho is also self-luminous 
because everything else shines in the light of Atman 
and Atman is not illumined by anything else because 
■it is of the nature of pure intelligence which makes 
•all knowledge possible.] 


SECTION TWENTY-SIX 

to * Tt qq qsro&t tor# 

*mm arRqq m 

srmra arm 3rrft*rfaft- 
sreWTCRit %mic<Trff 
^qHmtqtffeqrcqq: wml qq srjc# 

friTRqqt q^r ^qfaqRqq 

nffqfo ii ? u 

5T?g l{aw For him alone % I verily thus gf^rF: 
who sees, t^gq thus TFqy*f^g who reflects, thus 
f%sfF*TcT; (and) who understands, 3Hc*TtT; from Atman 8i<S; 
Priina (springs) arrsn" aspiration, gffffffi: <EfR: 

memory, 31Tc*Tfi: STPEigF: Akits’a (ether), «HfTr*TfT: 35f: Are, 
3Trr<Rti: 3flg; water, sgFclTcl: wRnqrg-fstlfllgt appearance 
And disappearance, aiffUft: a?5fq; food, arrcRc!; g5W£ 
strength, eff?IT3: understanding, a?[?fR1; sqfjfq; 
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v ib .M 4 

eon temptation, 3iTff?ct: intelligence, ssitflJrT: 

will, sfltlTH: S3: mind, am»TcT: STf speech, eff[ff?a: *rm 
name, strcUH: *P3I: hymns, sacred formulae, a*r;JTtf: 

sacrificial acts, rites sifcUrt: ^ alone 
all this (springs) ffa* 


I. ' Verily, for him alone, who sees thug, 
rellocts thus and under stand 3 thus, Prana 
springs from Atman, aspiration from Atman 
memory from Atman, Akas-a from Atman, Art 
from Atman, water from Atman, appearance 
and disappearance from Atman, food from 
Atman, strength from Atman, understanding 
from Atman, contemplation from Atman, in¬ 
telligence from Atman, will from Atman, mind 
from Atman, speech from Atman, name from 
Atman, hymns from Atman, rites from Atman, 
all this (springs) from Atman alone,' 


[ l Prior to this condition of Self-realization (Atma- 
sfilcsfitlirmi) or establishment in tho all-inclusive 
Bhuman, the understanding is that all the items in¬ 
cluded in the series beginning with 1 name ’ and 
terminating in Prana emerged from Sadat man or 
Self as the Being. Here there is the possibility of 
mistaking this principle of S idiUman as something 
other than one’s own Self. This is here corrected 
by the statement that every item enumerated above 
rises from Atm an alone.] 
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h dn % i 

: qwft *rk: ii^tii 

^ qqf?T ftqr ^T^frT 7OT mm 
%*r wk q ^r 

%«i ^wrf^r r Rr^^rftiTffT^j^r wgftj: 

^fa: *ropM ftrote- 

*3$ ffrrlW9R (WTOlt $W?T SR^^f;- 
IIPCW* TO *% TO fW Wfp t 11 ^ II 

?fa to: M ^ H ?R 
ll « n 

3?C. About it trcj: this 5 @l5; (there is) verse : 

<55*1: he who sees this death 3 < 55 * 5(3 does 

not see *T ^thR nor illness, 3cT *T l^aiR nor any 
sorrow, <5«?: he who sees thin R3R ? all (things) 
*5“ 'ffa sees, RRR: in all ways all (things) 

(aud) obtains |f?T. 

?T: he RSRRT one RRfrt is, fRRT threefold w^ffcl 
becomes fivefold RHRl sevenfold 33NT ninefold,. 

**r trR and also, g*T: =3 then again tr^R: the elevenfold 
5r?fR ^ ?5f ^ also a hundred-and-tenfold RR; ‘R 

35 







3 and also a thousand-and-twentyfold 

(he) is called. 


When nourishment is pure 
reflection and higher understanding become 
pure. when reflection and higher understand¬ 

ing are pure e*lftT: memory JjffT strong (firm) 
becomes]. *5g|%a*5t when memory becomes strong 
from all the knots of the heart 
0)5fl%] there is release (Mu. 2. 2. 8). qft5-*rftraW aw 
to him (Nftrada) after bis impurities had been washed 
off Jrn^rpf, the revered San&tkumara cfntf; 

of darkness qjJt*!. the further shore ^$kfc! showed, 
him (Sanatkumftra) Skanda as 

(people) call. dfl. fffl (Repetition indi¬ 

cates the end of the chapter). 

2, ‘ There is this verse about it: 

* “ He who sees this does not see death nor 
illness nor any sorrow. He who sees this sees 
all things and obtains all things in all ways." 

* He is one, becomes threefold, fivefold, seven¬ 
fold, and also ninefold. Then again he is called 
the elevenfold, also a hundred-and-tenfold and 
also a thousand-arid-twentyfold. 

* When nourishment is pure, reflection and 
higher understanding 1 become pure. When 
reflection and higher understanding are pure, 
memory becomes strong. Wheai memory 
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becomes strong, there is release from all the 
knots of the heart. The revered Sanafckumara 
sho wed to Narada, after his imparities had been 
washed off, 1 the farther shore of darkness. 
'People call Sanatkmnara as Skanda ’—yea, they 
call him Skanda.’ 

[‘ Reflection and higher understanding were pros¬ 
cribed for the attainment of the highest truth. 
These are to be supplemented by another important 
condition which is indiaponsible for the proper attain¬ 
ment of illumination sought by the aspirant, A clean 
mirror alone can reflect the face perfectly. Satbvn- 
s’uddhi or purity of the interna! organ is the essen¬ 
tial condition that needs to be fulfilled before one 
attains to unbroken remembrance of Bhfiman and the 
destruction of bondages in the shape of impressions 
and thoughts of past experiences extending over 
several lives and rising from ignorance. This is 
achieved by the purification of mind. The term 
fihAL'as'uddhi is interpreted byS'rf Ramanuja as lawful 
acquisition of food and taking it in pure condition 
under religious rule, S'ri H'ahkara, however, explains 
the term stressing the psychological and ethical 
import of it. Whatever is gathered in through per¬ 
ception or imagination is food for the mind according 
to him. Parity of mind depends on the capacity to 
receive only proper impressions. Snch a mind alone 
■can be pure as the capacity to comprehend objects 
without being influenced by one’s own. wishes, 


t 
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islikes, and delusions, A truly philosophical mind 
will always bo at pains to know the object as it is 
and not as one may find it through the distorting 
medium of likes, dislikes and delusions, 

= Ka$aya is the infusion of a plant or bark often 
used for colouring cloth* Mind is like a cloth dyed 
in craving, hatred and other evils, Purification pf 
mind is a process like bleaching a stained doth. 
Nftruda became stainless and pure through the in* 
struction of his divine preceptor. 

5 The name Skanda lexicographically means a 
learned person, or Kftrfcikeya, the son of S'iva. Some 
scholars try to identify Hanatluimara with KArtikeya 
and find the earliest reference to Kartikeya here. 
It is difficult to solve the question. Perhaps one 
has to accept the sense of a learned person or one 
who helps another to leap over the ocean of Samsara- 
and consider the term as an epithet of Sanatkumam 
as a teacher par excellence,] 




CHAPTER EIGHT 

SECTION ONE 

& i aw 

ftpTfTfatt^fafa H Ml 

$b Qm. aiq Now atficH'f in this city of 

Brahman ^ which 55H. this small (in 

the shape of) a lotus %?g (there is) a mansion ; 
in it small BpWCWKT: (is Brahman called: inner 
AkEu’a. ^ what rifw, «PP): (is) within that riff that 
a^^sqif should be sought; 3<f that ^ indeed 
•f^fgrjlT%g3sp3; one should desire to understand sfcl. 

1. Om. Now, 1 in this city of Brahman, there 
is a mansion in the shape of a small lotus; in 
it is a small inner Akas'a.’ What is within 
that, that should bo sought; that, indeed, one 
should desire to understand, 

[' The purpose of this chapter is thus indicated by 
;S'ri SaftkarBoftrya: The highest eml sought by a 
religions aspirant is liberation. Liberation becomes 
a possibility only when one realizes the highest truth 
described in the foregone sections as Bat. Atman, 
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Bhviman and Brahman. Only aspirants of the highest 
calibre who have achieved the highest grade of 
parity, concentration, and discipline are capable of 
realizing that absolute principle which is non-dual, 
all-penetrating, all-inclusive, subtle and greater than 
everything else. Bat the scripture is not meant 
only for exceptional natures. Lesser aspirants must 
also Bud in it a way for them. This is possible by 
meditation and worship done in the heart by making 
the absolute in its relative form the object of con¬ 
templation and by the practice of disciplinary virtues 
like Brahmacarya. Those aspects of spiritual en- 
doavour are described in the last chapter. 

Brahman is named AkSs'a (8. 14. l) and is stated 
to he supported in Itself (7. 21, 1). The common, 
characteristics of subtlety, in corporeality and all- 
porvasivenoss are characteristics that are common 
to Akfis'a and Brahman. Hence the latter is called 
by the former name. If Brahman is worshipped as 
qualified in the ensuing passages in one’s heart, one 
will be able to realize Brahman. The worshipper 
who takes up this practice must have dispassion for 
external pleasures, and vowed to the practice of 
continence and truthfulness. The lotus of the heart 
is the place where Brahman manifests Itself. Re¬ 
siding hero as Jfva, Brahman manifests the universe 
of name and form. Functioning thus from the heart, 
Brahman may appear small and limited but in real¬ 
ity lb is always the same limitless and eternal in Its. 
own nature (of. Br. Su. 1. 8. 14).] 






I xS* 1 '"Sx 

ufpf V|"'. chandogya upanj^ad 

' :t €;%a^^'rf^ s sw^ W SP^t* 

ft ^ ^ 

^ h ii ^ ii 

qrftr ?a£ n hi 

To him {teacher} %q if (the disciples) 
should Bay— 31%^ MUJt in this city of Brahman *I«T. 
which lathis small (in the shape of) a 

lotus is a mansion, within that q?T: small 

aj-fWSl?!: the inner Akas'a; 3151 there cH, that f%q, 
what is it lies, ^ which sf*^ 8 ^ should be 

sought qq, which mi indeed one should 

desire to understand 5Ir5 ; 9: ho 5TO13. should say (in 
reply) : 

This WWC: Akfts'a q indeed as large as, 
qrj; that in the heart stl^T^T: Akas'a ?ITq|l»T, so 

large (is), both TOT^Mt heaven and earth 
ap^: within it qq indeed are contained ; 

fire m%: ^ and air 3ral both, j-pfasqwft the aan 
and the moon 3$ both, ftfjq. lightning (and) 

the stars, S[g in this world of him Aft % what¬ 
ever aiffct there is, ^ ^ and whatever ff not «lfw is, . 
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feat all aifwi, within it wnffeftq 



2-li. If th(8 disciples should say to him, ‘In 
this city of Brahman in that which is a small 
mansion in the shape of a lotus and in the 
small inner Akas'a within—what is it that lies 
there which should be sought, which one 
should desire to understand ?—he should say in 
reply, ‘As large indeed as is this Alias-a, so 
large is that Akas'a in the heart. Within it, 
indeed, are contained both heaven and earth, 
both fire and air, both the sun and the moon, 
lightning and the stars. Whatever there is of 
him in this world and whatever is not, all that 
is contained within it,’ 1 


[‘ The teaching here is given in the form of a con¬ 
versation between the preceptor and the disciple. 
When the teacher perceives that the disciple has not 
been able to comprehend the Akas’a in the heart as 
Brahman, he instructs thus. Brahman is described 
as the ether in the heart not because ft. is actually 
limited and small, but because It is conceived as 
limited by the internal organs associated with the 
lotus of the heart. Brahman is unique. One can 
■comprehend It only through some apt illustration 
and Akils'a serves this purpose closest. For this 
reason Brahman is equated with ether. When the 
mind becomes pure, Brahman is realized and when 
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miy senses are withdrawn, th? aspirant realizes 
Brahman in hie heart] 


q q $tot ifenmi gi^rti% 

st ft # II v II 


To him %f if s?«J; (they) should say— 

_ ^ f. 

aug? in this city of Brahman ft u this 

(universe) ia contained, %X. if flfflffilT ^ all 

beings, «(f ^ ^Ftl; and all desires, thenl U?T 
when VcTfb it (body) Wtf old age, decrepitude STiRlfd 
3T overtakes, 3T or (when it) perishes aa; of it 

what is left 


4. If they should say to him, ‘ If in this city 
•of Brahman is contained all this, all beings 
and all desires, then what is loft of it when old 
age overtakes it or when it perishes?" 


[ l The disoiples doubt thus. if all creatures and 
everything else including all desires are based in the 
city of Brahman, which according to them ia the 
body liable to decay and destruction , what can 
survive the body’s end? When the container is 
■destroyed, the content cannot remain intact.] 

*r aqT^q q v 

qrlcCTcq OTftflT v? anwmj- 




§L 


chandogya upanisad 

^ fcfsRctfl'sffara 

, GRB , fiW» ssrat# ’w ij^f irsn «pft^r^r 

*? WfWfasiqT ^f?rT ^ 4 

a ii r A ii 


flf: He (teacher) should say—3?^<j 0 f this (the 
body) with the aging ifc (the Brahman 

called inner Akfts'a) r sfm% does not age, ar?g of this 
by the killing q it j a no t killed. ^ 

this (Akfis'a) SSTq; real eigi3?q; is the oity of Brahman, 
31T&R; in it *EW; the desires SHl%ar: are contained, 
qif; this (Akas'a) 3iKJ7f is the Afcnmn, self 3?gijfiqjt.qj 
free from evil f r0e f POttl old age fajjfg; free from 
death free from sorrow, grief ftfastee; free 

from hunger 3lfqqr?l: free from thirst fTS^W; whose 
desire is of the truth whose will is of the 

U-vith. m this world 3*rr f§ tJSf just as ssif: the 
subjects n*lI35ira'Tff as they are commanded 
f^lfvtr follow, ** (and) whatever SRiij; province, 
object nq; be at a country qq tjvrmmj or a 

part of a field efFimgT; they desire aij; ^ ^ 

on that 3T5flgfi=c( they live. 

He should say, ‘It (the Brahman called 
iumr Akas'a) does not age with the aging of 
the body, it is not killed by the killing of this. 
This (Akfis-a) is the real city of Brahman, in it are- 
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the desires. This is tho Atman, free 
from evil, free from old age, free from death, free 
from sorrow, free from hunger, free from thirst, 
whose desire is of the truth, whose resolve is 
of the truth. 1 Just as in this world, the sub¬ 
jects follow as they are commanded and what¬ 
ever province they desire, be it a country or a 
part of a field, on $hat they live* 

[' To remove the miscomprehension of the disci¬ 
ples, ns expressed in their doubt stated above, the 
teacher says that the decay of the body does not 
affect the ether iu tho heart which is Brahman and 
on which everything else rests. The body cannot 
be really Brahmapura because it is ephemeral. When 
ordinary ether in tho heart is uot touched by tho 
affections of the body, with greater force must 
remain Brahman or Atman, far subtler than ether, 
untouched by the defects of the body and the senses. 
The Atman indicated by the ether in the heart is 
the real Brahmapura. The body is called Brahma- 
pura only by association, for it is unreal, being 
nothing more than name and form. Only when one 
considers the lower order of reality, in which the 
body is taken to be the root wherefrom to seek the 
shoot which is Brahman, one calls the body Brahma- 
para. Tho teacher here enjoins on tho disciples 
Daharop&samt or the meditation of one’s Self as the 
Reality dwelling in the heart. This implies complete 
detachment from objects of the external world which 
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§L 


create cravings, anil concentration on the Self within 
having the attributes described hero. These attri¬ 
butes are transcendence of merit and demerit and 
the rest, 

a If a seeker of liberation does not, with the help 
of the preceptor and the scriptures, know the Atman 
characterized here, he is a loser. Those who 


as 


wish to enjoy any property in this world according 
to their pleasure will hare to sell their freedom to 
an overlord for procuring the iand which they seek 
to enjoy. i3o also he who desires to enjoy the fruits 
of merit cannot have the freedom which belongs to 
Self-realization or AtmasaksAtkSra.] 


JJoqfrTcft 

Ztffa II % ft # mpf: 

WZl I! ? II 


flit, *MT Just as here on earth which is 

■earned by work tho world tjfacl perishes 
•even so 3?§51 there in the other world which 

is earned by righteous deeds @fa»: the world 
.perishes. cl<t so 33 from here ^ (those) who 3ircJTf»m 
■the Atman these true STAR, desires ^ and 
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mtfhm without having understood snifcct depart; 

for them #B3 ‘ m a11 the worlds 
mfo there is no freedom to act as they wish. W bnt 
3 , (those) who |g from here BflWW** the Atman 
these € 3 HR true 'fSIffTg. desires ^ and ^3^^ having 
understood Mf* depart, ton for them *fe 
in all the worlds there is freedom to 

act as they wish. 


6. ‘Just as here on earth the world which is 
earned by work perishes, even so there in the 
other world the world which is earned by 
righteous deeds perishes. So those who depart 
from here without having understood the 
Atman and these true desires, for them there 
is no freedom to act as they wish in all the 
worlds. But those who depart from here, having 
understood the Atman and these true desires, 
for them there is freedom to act as they wish 
in all the worlds.’ 1 


[’It is stated in this passage that one whoso en¬ 
joyment depends on ©Sternal causes cannot have 
any insurance about its permanence. Just as in 
this world the pleasures of those who acquire them 
hy service of a master, come to an end on being 
dismissed by him, so also the enjoyments, expected in 
the other worlds through the performance of sacri- 
fioial rites here, find their end. The true purpose 
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of the passage is to stress the need of realizing ono’s 
own real nature as Bb am a - Brahman during bis life 
on earth with the aid of a preceptor and scriptures, 
for such a one alone is ever free and he finds com¬ 
plete fulfilment of all desires* Others are still 
bound by forces outside themselves just like the 
servile subjects of a ruler,] 


SECTION TWO 

STgfa#?! rFr 11 ?|| 

•3: Ho (the aforesaid seer of the Atman) if 
desirous of the world of fathers (i,e. the 
fathers of the previous births) *j^fcT becomes, 
his Oft by mere will f'-icR; fathers 

arise, come up (to him), 0 f that world of 

fathers possessed (he) foeis happy and 

exalted, 

1 . If he becomes desirous of the world of 
fathers, 1 by bis mere will, fathers arise. Pos¬ 
sessed of that world of fathers he feels bapx>y 
and exalted. 

[‘ It is now explained how the man (who departs 
after realising in his heart the Atman and the true 
desires subsisting therein) is free to do what he 
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The fathers themselves are here spoken of 


:§l 


as the 1 worlds ’ because being the source of happi¬ 
ness, they are objects of experience. As the knowor’s 
will is infallible, out of his mere will,, fathers arise 
and become connected with him. It is to be noted 
that only the fathers and others who were the 
source of much happiness in the past lives are 
desired, for it is not right that a knower of a pure 
nature should have any longing for union with 
those relatives who were the source of suffering 
and pain,] 


3T«I tfT^TORt 

*TT3rc;: n<5* 


3**1 And desirous of the world of mothers 

JUdt: mothers. (Rest as above,; 


2. And if ho becomes desirous of the world of 
mothers, by his mere will, mothers arise. Pos¬ 
sessed of that world of mothers he feels happy 
and exalted. 


^TcfT: fa ^T^t%?T 

II 3 M 


Desirous oE the world of brotheufl 
brothers, (Best as above,) 
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And if ho becomes desirous of the worl 
of brothers, by his mere will, brothers arise. 
Possessed of that world of brothers he feels 


happy and exalted. 


II v ii 


?5HEf*5lW»ro: Desirous of the world of sisters 
sisters. (Rest as above.) 


4. And if be becomes desirous of the world 
of sisters, by bis mere will, sisters arise. Pos¬ 
sessed of that world of sisters he foels happy 
and exalted. 


3T«r *Ttr 

mw m *5flr 

II \ H 


Desirous of the world of friends ?rai?T: 
friends. (Rest as above.) 

S. And if he becomes desirous of the world 
of friends, by his mere will, friends arise. 
Possessed of that world of friends he feels 
happy and exalted. 






ii * ii 


.-^Tst: Desirous of the world of perfu moe 
and garlands »PUSi;?j| perfumes ami garlands. (Rest as 
above.) 


(>. And if he becomes desirous of the 
world of perfumes and garlands, by his mere 
will, perfumes and garlands arise. Possessed 
of that world of perfumes and garlands he fools 
• happy and exalted. 


arc sqt^wrsr- 

'n?f wm *rft^ n«n 


Desirous of the .world of food and 
drink aiST-m^T food and drink. (Rest as above.) 


7. And if he becomes desirous of the world 
of food and drink, by bis mere will, food and 
drink arise. Possessed of that world of food 
and drink, he feels happy and exalted. 

trfr^ ii ^ 11 


36 





Desirous of the world of song and 
joiOBic aflra-errfic5> song and music. (Rest as above.) 


S. Ami if he becomes desirous of the -world 
of song and music, by his mere will, song anti 
music arise. Possessed of that world of song 
and music he feels happy and exalted. 

ar*r qfe *raft 

ftpn sjjfagfoi fa qfhft m\ 

Desirous of the world of women ffffU: 
women. (Rest as above.) 

9. Ami if ho becomes desirous of the world 
of women, by his mere will, women arise. 
Possessed of that world of women he feels 
happy and exalted. 

4 <**w sra 

siftsft fa nfv& n ?<> n 

feffa: WSi M * II 

qij Whatever province STf-d^rtT: he 

is attached to, (and) whatever desirable 

object WW& (he) desires, SRS bis S^Pflrf. by mere 
will ST: that, they sgfciafa arise. ^ $r*q3: possessed 
of that rf^tqa he feels happy and exalted. 


iwnsr^'' 
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■ TO. Whatever province he is attached to 
and whatever desirable objects he desires, by 
his more will, they arise. Possessed of that he 
feels happy and exalted. 


SECTION THREE 

tT URTt wm H^RT* 

uarcsmrftatf *tt % srehrt %% h 

ii ? it 

^ Thee© same u^iT: true 3UUJ: are the desires 
ai^-afft^RTr covered by the untrue. 
although they (the desires) are true the 

untrue (they are) covered by, of one's 

(people) q; *1; whosoever f| for from here 
departs, %% in this world r!H him to see Uf 

(one) does not get back. 

1 . These same are the true desires covered 
by the untrue- Although the desires are true, 
they are covered by the untrue. 3 For whosoever 
of one’s people departs from here in this world 
one does not get him back to see. 

[‘ To encourage the disciple to achieve the contem¬ 
plation of the Atman as described above, the pre¬ 
ceptor, out of compassion, said that it is a great pity 
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that these true desires though subsisting 
Atman a ad quite capable of being fulhlied are hidden 
by the untrue. The longing for external objects 
and relatives and the consequent freedom of action 
are untrue because they originate duo to false know¬ 
ledge ; and it thus acts like a covering*] 


m $ #tt ^ ^ 3T?TT 

m rTT^r f^ss* 

^Tfrq'HT^’infa ^rffff(T%5T|rT 

sq|<Tft m\: 

^ mv\t ?r fo 

sf^t: ii * n 

But SflFZf of his (people) Sr 5 ?those sfftT: whether 
they are alive ?? here Sir those 3 and sftr; are dead 
whatever ^ and else one desires 

(but) does not get;' m there by going 
that fliijf all (one) finds ; a?? here, indeed ft for 

aj^zj of his these SSh; tree %\fV; desires 
covered by the untrue. *!?£ zfgl just as ar^^stT: people 
who-do not know the field 3^R-3qR ^3^; walk over 
again and again arft though ftft<fljhidden underground 
the treasure of gold *r (but) do not 

find (it), <£? even bo *«t: these sttf; all SSTl: 

creatures (here) 3Tf; 3Tf; daily ^T?T, this 
into the Brahman-world (i.c. Brahman in the shape 
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oi i-ilG world) (though they) go 3 (yet) 

do not find (it); by the untrue f™ for Hr^C 

(they) are carried away. 


2 . But those of his people, whether they are 
alive or dead and whatever else one desires but 
does not get, all that one finds by going there 
(into the Atman, the Akus'a in the heart); for 
here, indeed, are those true desires of his cover¬ 
ed by the untrue. Just as, though people who 
do not know the field walk again and again 
over the treasure oi‘ gold hidden underground, 
but do not find it, oven so all these creatures 
here, though they go daily into the Brahman- 
world, yet do not find it, for thoy are carried 
away by the untrue. 


H ST ^ 3RIIT fmfafa 

ii nt 

Tp: This SU'Srr Atman h verily in the heart 
{$1$ is]. fTfq its IjgHt. HI this is etymological 

explanation—gfa in the heart this (Atman) (is) 
f%, c! if flirt. hence it is the heart, 

he who knows thus siij* ®fjT: daily 5 indeed (51^^ 
into the heavenly world (Brahman) C»Rt goes. 


8 . This Atman verily is in the heart. Its 
-etymological explanation is this, This (Atman) 
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is in the heart, hence it is the heart. 1 He who 
knows thus indeed goes daily into the heavenly 
VfQvlil? 


[ l That is, even from the etymological explanation 
of the word 1 hrd&ya", the Atman is known to 
abide in one’s own heart and one has to realize' 
it there, 

3 Though all people get into Brahman during deep 
sleep, there is a difference between a man of know¬ 
ledge and a man without knowledge. The knower 
is aware that he has realized Brahman, whereas an 
ordinary man is not. Similarly, after death, though 
all are merged in the Atman, only those who realiz¬ 
ed, while they ware alive, the identity of the Jlva 
and Brahman do not come back, while others are 
born againJ 

^ f ?r tcnw sr^rwr 

n v II 


af«T Now *f; which that OTSSIS: serene and 
happy being 5r€w out of this body 

rising highest the light reaching 

?%*T ^°F in his own (true) form 3{faR K NI& appears.. 




teacher)* this (Atman) 3^^ (is) the immortal 
WWH the fearless, ^tfct this ^ (is) Brahman sf%. 
<T^ WfFT; of this Brahman g % verily JIT*? the 

name (is) the true ^fer, 

4- Now that serene and happy being/ rising 
out of this body and reaching the highest light,, 
appears in his own true form/ This is the 
Atman, said the teacher. This is the immortal,, 
the fearless. This is Brahman. Verily, the 
name of this Brahman is the True. 3 

1 1 The Jrva during deep steep is happy and free- 
from the impurities horn of contact with objects. 
Though this term, serene and happy being, is appli¬ 
cable to nil creatures, here the person with know¬ 
ledge is specially given this appellation. 

* This serene being gives up the notion that the 
body ia the Self and reaches the Supreme Self which 
H of the nature of pure consciousness, Having 
realised his real nature, h© becomes merged in his 
own true form* 

3 This name (Safcyam) of Brahman is repeated 
here for the purpose of commending the method of 
meditating upon It,] 

mfa * ?t <ctfTfa spffafoft 

rrsr^Tr3nj?m qfcr ?Rdi*w qsf ^*4 
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\ II ^ sw: II ? H 


mfa qaif^r These ? q indeed sjffif are the 

three syllables S&> ti, yam tfij, cTct, there 

what [ = *Tj is sa, clef that SF®^ is the immortal; 
m and iR what Rr is ti Wt. that Rc^H is the mortal; 
and qrT what is yam with it 3^T iho two 
(one) holds together. aj?i because w 5 * with it 
the two 3=50% one holds together, cffflfSl. there¬ 
fore 3® (it is) yam. tr^f^he who knows thus 3*^; 
si$: daily k verily <3>&q to the heavenly world 

<r% goes, 

5; Those are indeed the three syllables, 
1 sa\ 4 ti\ 1 yam V What is 1 m\ that is the 
immortal, and what is * ti\ that is the mortal, 
.and what is * yam \ with it one holds the two 
together. Because with It one holds the two 
together, therefore it is ‘ yam \ Verily, be who 
knows thus goes to the heavenly world. 3 


[’ Compare Br. G, 5. 1. The word is ^a+t + yam. 
The * i * (or >) in ' ti' (or tl) has been inserted for 
the purpose of pronunciation. 

3 Even the name of Brahman has the qualities of 
immortality and fcli© like and so it may easily be 
■understood how great is Brahman who bears that 
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Therefore Brahman is the object of medi¬ 
tation.] 

SECTION FOUR 

T 3TT «n H 

* WIT ?r #Kt n 

THrfi ^ gcftTC 

|q mvfttt ii i it 

31$ Now *1: which sjlcgr (this) Atman a; that %<J: 
is the dyke, bridge (Mu. 2. 2. 5); q'FH wiwwrq; of 
these worlds 3ffl*S^rg for the safety fVift: the 
embankment. tffpt this dylce 31^15} the day 

and the night H fftfl; do not cross, 3RT *1 nor old ago 
s^jj: *f nor death ^ffa: * nor sorrow, nor 

merit *f nor demerit. all TT-g/'i: evils 3)3: 

from it tarn back ; t^: this f| for S>F?5l^: 

Brahman-world awgcl-TTcgr is free from evil. 

1. Now,' this Atman is the dyke, the embank¬ 
ment for the safety of these worlds. This dyke, 
neither the day nor the night crosses, nor old 
ago nor death nor sorrow, nor merit nor 
demerit. All evils turn back from it, for this 
Brahman-world is free from evil. 2 





[ l Now the serene and happy being described 
above is again being extolled, through its form aa 
being endowed with many qualities, told find untold, 
for the purpose of linking it up with the practice of 
Brahmaearya, 

2 The entire universe is held back, as by a dyke,, 
by this Seif which thus serves as an active agent. 
This Belt is not circumscribed by time, which deter¬ 
mines all that is born, nor 10 it affected by merit and 
demerit for all these are its products.] 

crctfTgT max %i sw'ir sprfa 

wfasji 

*URT£T vr$x <fa#T RtKRftrrf^f^T^- 
flffgqrat Ht* sip^i 11 "< 11 

(RfflcT,. Therefore k verily %gt£ this dyke eftegf 
oil reaching W>i; if one was blind B^tT: "(Rfci (ho) 
ceases to be blind, falg: 3^ if wounded 3 ^ 3 : J^frl 
(he) ceases to be wounded, awft ft \ if afflicted 
aig^rft *13% (he) ceases to be afflicted. aftTTff there¬ 
fore *i verily *7,3*31 % 5 * 3 . this dyke on reaching. 

night atfa even 3*5: day verily 3jf*Tf*t<»'lsi3. 
becomes, *rg; this for Brahman-world Sfflt 

ever faflKT: *£? is illumined. 

2, Therefore, 1 verily, on reaching this dyke, 
if one was blind ho ceases to be blind ; if 
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wounded, bo ceases to be wounded; if afflicted, 
be ceases to be afflicted. -Therefore* verily, on 
reaching this dyke, even night becomes day, for 
this Brahman-world is ever illumined. 


p Because blindness and other disabilities are the 
effects of sin and they occur only to one with a body 
and never to one Who has no body. 

* Because there is no night and day at this dyke. 
For the man of knowledge, everything becomes day, 
which is of the form of tlio light of consciousness.] 

w qfa foniftqf 

w wg ftwfa re ^ it ? 11 

wzi ii v ii 

* 

But. ^ (those) who ^ only B||R3®r through 

celibacy, Brahmaoarya free from lust this 

Brahman-world sjgf^p'tf-rT attain according 

to the instruction (of the teacher and the scriptures), 
know as their self, this Brahman-world 

tref belongs to them, cfCTiJ for them fl'% 
in all the worlds WflW: freedom to act as they wish 
there is. 


S. But only those who attain according to 
the instruction this Brahman-world through 
Brahmaoarya, to them belongs this Brahman - 
world. For them there is freedom to act as 
they wish in ail the worlds. 1 
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I* Coiibncy and similar modes of 


compendiously as Brahmaefiry a, are pointed out as 


tbe highest means of success for tho seekers of 
Brahman.] 


SECTION FIVE 

Wf ITTrlT ?r fcT^S«T 
tJStfT^OT n ? II 

3(at Now ??fT. what «f?; '^ffr ‘ sacrifice ’ (people) 

call 3iT, that is Brahmacarya n^ 1 really, m 

?idr the knowar f? for fta that (world), Him 
by means of Brahmacarya trsj only does attain, 
8T«1 And ?|(f what 50H, |fct ‘ worship ’, what baa been 
sacrificed «tr«9% (people) call, that is 

Brahmacarya really, fltrewr with Brahmacarya 
tr.? only ff; for by worshipping ailcFM^ the Atman 
does one attain (according to the instruction). 

1. Now, 1 what people call sacrifice is really 
Brahmacarya, 3 for only by means of llrahina- 
•curya does the knower attain that world. And 
what people call worship (Isfca) is really Brahma¬ 
carya, 1 for only by worshipping with Brahma- 
carya does one attain the Atman.* 


U] QHANDOGYA UPA.N18AD 

[ l For the realization of Atman that has 
eulogized m possessing the qualities of the dyke 
and the like, Uralimaearya is being laid down as a 
means subsidiary to knowledge, which alone is the 
direct means to it. In order to create faith in this 
Brahmacarya, it is being praised as sacrifice and 
the like, 

1 The result that follows front the sacrifice is ob¬ 
tained by celibacy also. In fact, the realization of 
Brahman can bo obtained through sacrifice and 
purification of mind, only by one who is equipped 
with Brahmapavya. Hence sacrifice is Brahtnacarya. 
It is so also because of the presence of the 
syllables 1 ya 1 and ‘jna/ in both 'yah jnatiV and 
1 ynjrta \ 

s Brahmacarya is here called I^ta because through 
it one worships the Supreme or one develops a 
longing for the attainment of Atman and realizes 
Him. These two senses of worship andjlcmging nro 
related to the word lata as that word may he derived 
from the root ‘yaj 1 to worship or 1 is 1 to long for. 
Brahmauarya being a condition for the aspiration 
towards Brahman, exactly corresponding to the 
Yajfta prescribed for the attainment of God, both are 
here equated.] 

ifa *rr wrw'n 

tunrfN l*Tf*nsw#s? ^ it h n 
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Now what wsrrottfq; f fe ' the sacrificial 
session* (people) call that is 

Brahmacarya ^ really, by moans of Brahma- 

oarya 133 only for from Being efjfip; one's 
own salvation does one obtain, and 

^ what ffrl 1 the vow of silence 1 STT^Tcl (people) 
call fid, that is Br&hmaearya really, 

through Brahmacarya ^ only f| for the 

Atman does one understand (according to the 

instruction) and then meditates, 

2* Now, what people call the sacrificial 
session is really Brahmacarya, for only by 
means of Brahmacarya does one obtain one’s 
salvation from Being. And what people call 
the vow of silence is really Bralimacarya for 
only through Brahmacarya does one under¬ 
stand the Atman and then meditate. 1 

[* The similarity between * sat trayanam 1 and 
"satah tr&nam* suggests their identity. So alec 
4 manna* and 4 marmfce* are derived from the same 
root 1 man 1 J 

m ^TW*Rfar*nwFt asrMft? r$n 






3W Now qd what ' a course of 

fasting ', indestructible afjqrejd (people) call ?Tct that 
is Brahinacarya really, tfd, which % for 
dpWl by meanss of Brahinacarya one 

attains (according to instruction) r^cf; this affair 
Atman 3 never perishes. Sfq And gff what 

;3Tpnn«rc(j 5 % ‘ the life of a hermit path of Ara and 
Nya 3fP3y3 (people) call 3d. that WSPfq^ is Brahma- 
corya really. 3d for ^^1% in the Brahman-world 
ftf: from here tJrft-'Rdrc; fdfa in the third heaven aft: 
^ Ara ? d verity ^T. ^ and I^ya Sfcftql are the two 
oceans, ad (and) therein Airnmmadrya 

(with exhilarating gruel), fl?: is the lake 3d. (and) 
-there «*)ir*WPT; showering Soma (neotar) sp^g; is 
the (banian) tree, 3d. there dPT; of Brahma 
(niranyagarbha) Apariljitil (unoonquered) 

^ is the city, Hg-fgffT3d specially built by the 
Lord golden =q Bt% and there is the 

hall]. 


8. Now, what people call a coarse of fasting 
is really Brahruacarya, for this Atman never 
perishes which one attains by means of 
Brahinacarya. And what people call the life 
•of a hermit is really Brahmaoarya, for verily 
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and Nya are the two oceans m the 
Brahman-world’ in the third heaven from here 
and therein is the lake Airaiumadlya, and 
there is the tree showering Soma, there is the 
Aparajita (tinconquered) city of Brahma, and 
there is the golden hall specially built by the 
Lord. 


[‘ Here ' aMs'akflyanam ’ (a course of fasting) is 
similar to 1 anas'aka-ayauam ’ (not perished), 'Aran- 
yflyana' (life of a hermit) is similar to the path of 
the two oceans Arn and f^ya. 

This section strongly recommends Brahmacarya 
as the highest auxiliary to knowledge, and eulogizes 
it as being identical with Some of the best means 
for the realization of Brahman—o.g., being knowl¬ 
edge, it is called sacrifice ; being worship, it is called 
Tata; being the salvation obtained from Being, it is 
Sattrayana: being meditation, it is Manna, being 
imperishable, it is Anas'akfiyana, passing through 
the two oceans Ara and 1)1ya, it is Aranyflyana 
and so forth. This identity has been established 
by ingenious etymological explanations ns shown 
above.] 


^ u * it wrs wsi u «< n 
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Therefore (those) who <G[* only fl5R?% in the 
Brahman-world aftq ^ Ara sj and l^Tya fflft these 
sSjuisft two oceans by means of Brahmnearya 

attain (according to the instruction), gquj 
to them belongs tfaf only this Brahman- 

world, fl% s)%g in all the worlds tidrq for them 
■^PPRK: freedom to act as they wish wsfcf there is. 


4. Therefore only those who attain the 
two oceans, Ara and Nya, in the Brahman* 
world by means of Bmhmacarya, only to them 
belongs this Brail man-world and for them 
there is freedom to act as they wIbIi in all the 
worlds. 1 la- 

\| : 

P The description of Brahninlofca and.'the objects 
of true desires stated as available there %,r<$ 1 tb be 
onsidered to belong to a different, order, the mental- 
one as distinguished from the physical. An indi¬ 
vidual soul moving in this region is endowed with a 
t pirifcim! body and bo it is not possible to suppose 
that in that condition he has relation with father, 
mother, wife and children, who belong to this world. 
So these relatives also must belong to the corres¬ 
ponding order to which the departed spirit belongs, 
in that mental order both have equal validity. If 
such a mental order is denied, one may be foreod by 
the same logic to deny this physical world also,, 
which is a projection of the will of that existent 
Being. There is a mutual relation between the- 
37 
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antai and the physical worlds, like that of the 
seed and the tree. The mind which lias gathered 
impressions from its waking experience gains the 
power *o create n mental world and conversely the 
knowledge gained through waking experience is 
modified by the impressions latent in the mind, 
Consequently, we are forced to accept the unreality 
of the waking experience in relation to the state of 
sleep in which mental impressions alone exist even 
as we deny the reality of the dreaming world com¬ 
pared with the waking experience. Both these 
worlds, the physical and the mental, have equal 
validity in their respective spheres. Viewed from 
the standpoint of the sublet able reality there is not 
a second entity which enters into any relation or 
comparison. When the objects in the realm of the 
mental as well as the physical world appear in the 
shape of individual objects, as something distinct 
from their ground* which ia Reality * then both of 
them are illusory, both are unreal. The validity of 
the dream-world being thus established as having 
pragmatic value, we may easily see that the objects 
of enjoyment in Brahmaloka possess a greater degree 
of validity, insofar as they arc the result of the 
wishes of a pure mind. These objects therefore 
cannot have the impurity associated with worldly 
enjoyments. These objects arc true in the same 
sense in which we inay take a serpent to be true, 
which is illusorily conceived on our seeing a curved 
piece of rope in dim light.] 
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am *it ^frr ^rrs^r^rr: fos^wfa- 

rr ^rri^r: nt ^ »i*r ?p m ^ ^ 'fta W 
TSffax II K H 


9^ Now s?l: which <tfl: these $«p»*q belong to the 
heart flf'ssr: arteries (channels). flT: they f'hP'r? 
arf^ioT; of a line substance which is reddish-brown 
[-Rfr ’^jnf: filled with the juice] exist; gjgjpq 

(of the) white blue tftum yellow (and) 

red 81$ yonder aiTf^T: the sun ^ indeed 
is reddish-brown, qq; be is white, H^l! he qfa: 
is blue, qq; he <fVcT: is yellow, qq: be slfsrt: is red. 


1. Now, 1 these arteries which belong to the 
heart exist filled with the juice of a tine sub¬ 
stance which is reddish-brown, white, blue, 
yellow and red. The yonder sun indeed is 
reddish-brown, he is white, ho is blue, he is 
yellow, he is reel.* 

It is now explained how one goes out ab death 
through the artery in the head, if he is equipped 
with Brahmaoarya and other spiritual practices, and 
is free from all longings for all external objects, and 



"W* 
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worships Brahman located in the lotus of the 
heartt as described above, 

3 Whan the heat of the sun in the bile passes 
through a process of heating in the human body 
and gets mixed up with a small quantity of phlegm, 
it becomes reddish-brown in colour and is called bilo. 
The same rays of the sun called the bile becomes 
blue when the element of wind predominates; whifce r 
when phlegm predominates; yellow; when there is 
an equal quantity of phlegm; red, when there is 
an excess of blood* According to the text these 
substances are so because of their connection with 
the sun—the heat from the sun enters the arteries 
and assumes these colours, for the sun has all these 
colours,] 

mm 35ft anft *r^?ibr 

Wlflh tt xm s*ft 

m 3TI5 

W ®nvsfr mfwt 

OTt I! X tl 


^ s*tr Just as *I?IW a highway 3*FFra: extend¬ 
ing ^ this sign 3 as well as that; sPfft 

the two villages Ttssfii goes, runs, ^ even so 
am feaw of the sun tt^T: these IW1: rays this 

®T9*I as well as that to both the worlds 
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go, ai: they enf^l^ out of the you dor 

sun uaiqfFt spread, W§ f?Trt§ into these arteries RHT: 
{and) enter; a they siTshWj out of these 

arteries aar^ spread, BigfiflS, B!t%% into the yonder 
sun Rfff; (and) enter. 


‘2. Just as* an extendin'* highway runs 
between two villages, this as well as that, even 
so the rays of the sun go to both these worlds, 
this as well • as that. They spread out of the 
yonder sun and enter into these arteries. Out 
of.these arteries they spread and enter into the 
yonder sun. 

[' It is now being narrated how the light of the 
sun, entering into the artery takes various colours. 
Thti word ‘ rasi'mi ’ is used in both masculine and 
feminine ganders.] 

wmi SfTCTHqi W5T ^ f^rTRT- 

?*ns ?n€r| i * to 

^FTT ft II ? II 


riff, Therefore 3-g wlien tjafj. thus en^T: composed 
gg; (one) is sound asleep 9*3 tTR: serene, dream 
ff no fipsifRTfft (so that he) knows, fT^T then 3f(g 
into these arteries RH; ho enters, him H 
gPSjT no evil touches, then for fast 

with the light (of the sun) gEepjj; filled R^frt (he) is. 
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8, Therefore when one is thus sound asleep, 
composed, serene 1 so that lie knows bo dreams, 
then he enters into (the Akas'a of the heart 
through) those arteries.* Then no evil touches 
him 3 for then he is filled with the light of 
the sun. 


[ r During deep sleep the functioning of all the 
organs is withdrawn and hence, there being none of 
the impurities flue to the contact of external objects, 
he is composed (of* Br. !♦ 4, 7)- And he is serene 
because he is free from the exhaustion common to the 
waking and dream states (cf. Br, 4, 3. 19, Oh, 6* 8. 2). 

* The arteries arc not the place of deep sleep, for 
there is no cessation of dream-cognition except when 
one has reached the true Being. 

3 That is, tlic pleasure and pain of the waking 
state do not touch him for these are experienced 
only when the Self is circumscribed by tlio body and 
the senses. But there can be no such experience for 
one who has reached the state of Pure Being. But 
as the seeds of man's ignorance, desire and the 
residue of the results of action to be experienced in 
the present body have not been Quito burnt up f the 
Jiva comes down from the high state,] 

m s%n?#rerH *nrfa w*rhrer sntftaT 

3TTf3Tfolfsr *TT STHlfa RTfaft S Wr^RT^<r- 

tiprsnvTtft ii v n 
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"'aw Now *17 when 733. thus awffew*m to a 
weakened condition one is reduced around 

s?l?fti7T: those who sit 3*1 him Wig: say 31*1, me 
do you know, 3T**, me aiRlft do you know (fa. 9: he 
as long as str-313. flta. **o« this body 
has not departed, 3W3. so long M 

knows (them). 


4. Now, when one is thus reduced to a 
weakened condition, those who sit around him 
aay, ‘Do you know me? Do you know me?’ 
As long as he has not departed from this body, 
so long ho knows them. 


fkgti W&t II \ II 


ei*i But *?=! when ^33 thus from this 

body 3r«BWRl (he) departs *1*1 then [3i he] 

through these very rays upwa rds 

33733 proceeds ; *$’. he (if a k newer) ®it*l Om 3T3 
(meditating on) 33. % 41 *rta% surely goes up 31 or (does 
not go up if he is not a knower). 3: he 33: the mind 
«p?3>s long as %^3 bakes to travel (from one thing 
to another) 3R3. in that (short) time «nf^3Pt to the 
sun *r8»fa he goes. 0,33. that 3 indeed aHjK 5 ! 
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n the door to the world (of Brahman), for THie 

b no wet a 9<T?^ an entrance, SffafWJ for the ignorant 
fklt v J: a abutting out. 


5. But when he thus departs from this body, 
then he proceeds upwards through these very 
rays, (if a knower) he surely goes up meditating 
on Om or (does not go up if he is not a knower). 
As long as it takes for the mind to travel, 1 in 
that (short) time, ho goes to the sun. That 
indeed is the door to the world (of Brahman), 
an entrance for the knowers and a shutting out 
for the ignorant. 


Or, it nmy mean * while his mind is failing 


?T^r i V* %KT V 

V?f?a II II 

# W* wzt H $ II 


c!(f v About? it this (there is) vorse— 

^ a hundred t£$F ^ and one of the heart 

are the arteries; of them one jjuf^ 

to the crown of the head stfijfarlcn leads up, extends. 
rRf through that j upwards passing 

immortality {one} attains, (while) 

the other (arteries) in various other directions 


***'*>, 
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serve for departing (of. Kajha 2. 8. 16)- 
(Repetition indicates the end of the 

section). 


6. There is this verse about it: 

A hundred, and one are the arteries of the 
heart; one of them leads up to the crown of 
the head. Passing upwards through that, one 
.attains immortality, while the other arteries 
serve for departing in various other directions 
—yea, servo for departing. 


SECTION SEVEN 

q .fNssflhWft ftfo- 

q * <nrf*i wharfs mitn 

wm 11 ? II 

q. Which StfffU the Atman SfRI^-TTW (is) free 
from evil f^arf: free from old age f^gg; free from 
death free from sorrow free front 

hunger atfiWHI: free from thirst 93I3iW: whoso desire 
is of the truth (real, irresistible) STSfaige'T: whose 
resolve is of the truth—*9: he si^TS^t; should be 
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ght ?f; him one should desire to 

understand, q; who cltf that Atman 3Tg^?j 

has found out (from the teachings of the preceptor 
and the scriptures) and (and who) ■ , ~' 1 — 

stands, directly realizes, g; he fl3H. * all __ 

worlds wfo 3 tWflft and all the desires ailRtfif attains 
—thus HSfNIr): Prnjapati (Brahma) ? spoke. 


1. The Atman 1 which is free from evil, free 
from old age, free from death, free from sorrow,, 
free from hunger and thirst, whose desire is of 
the truth, whose resolve is of the truth, he 
should he sought, him one should desire to 
understand. He who has found out and who 
understands that Atman attains all the worlds 
and all the desires. Thus spoke Prajapati. 

P In H, 8. d it has been said that the serene and 
happy being gives up his identification with the body 
and appears in his true form, Now arise the ques- 
tions : Who is this serene and happy being ? How 
does he have tbe knowledge of the Supreme Self ? 
What is the characteristic of that Self in whose true 
form he becomes merged ? The present section sets 
out to answer all these questions.] 




: 11 \ u 


«@L 


5 This (the wards of P raj Spat i) both 

"^rglf: fits gods and the demons hoard; 3 5 

and they said-f^ct well eft* that SKMldJf Atman 
srf'^SR: let us seek which a?T?HT»It£ Atman 
by seeking ^ # 613 . all the worlds ^ W*>Fl 

and all the desires amilfa (one) attains ffh. ^RUJ. 
[gsit] from among the gods %?!;. Indra 5 t£*T alone 
sjfi^sjgajjf went out sigtwrtj from among the demons 
Virocana (did so), rfi they (both) 3ftiRRT*i\ 
without conntmnieating with each other sfacIT'jft 
fuel in hand H5fmirJ-gW^minto the presence of Praja* 


pati ansirgg: g came. 


2. Both the gods and the demons heard this 
and said, * Well, let us seek that Atman by 
seeking which one attains all the worlds and 
all the desires.’ Then Intlra alone from among 
the gods went out and so did Virocana from 
among the demons. Then without communi¬ 
cating with each other, they both came into the 
presence of Prajapati, fuel in hand. 1 


P It iB being pointed rut through this story that 
this knowledge is very dear even to the emperor of 
the three worlds and.that it should be sought with 
due hnmility.] 







sfircra: tou: ^ 


ftferTrems*?: sfah ^ vfr^RRtft 

«mw«»nwiiHHi5ifiir ftronftft wmt vn 

ii 3 n 


^ They Jif^STrli^ ^Frn for thirty-two years 
the disciplined life of a celibate student of sacred 
knowledge 3flg.‘ 5 lived (there). JRT'fffT: (then) 
Frajapati r\) them ? asked—what 
desiring («3Km*) have you been living 

3fa. at they a^tg; | replied—. . . strait (As in 8 . 
^ ^ ?fa these wsa: of your revered self the 
words ^Rt are known to be; ^ that (Atman) 

'f*™ desiring 3Wf?»* ( = 8 Rl^) wo have been 
living ?fcT. 


_ 8 - For thirty-two years they lived there the 
disciplined life of a celibate student of sacred 
knowledge. Then Prajfipati asked them, 1 Desir¬ 
ing what have you been living ? ’ They replied, 
* The Atman which is free from evil, free from 
old age, free from death, free from sorrow, free 
from hunger and thirst, whose desire is of the 
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truth, whoso rosolye is of the truth, bo should 
be sought, him one should desire to under¬ 
stand. He who has found out and who under¬ 
stands that Atman attains all the worlds and 
all the desires—these are known to be the 
words of your revered self. Desiring that 
Atman we have been living.’ 


[' Though before coming to Prajapati, Indra and 
Vi roe an a wore in enmity, yet because of their eager¬ 
ness to Ioarn this knowledge so excellent, they have 
forgotten it.] 


St % gwt mn 

ITT 

v tpi qRwwa 11 * n 

337 ; WZi II « II 


H3fN%: Prajflpati a] to them (both) ? said— 
BTf^rfor in the eye an which i»q: that g^: the person 
is seen that sttflf is tho AtrtiRn ^Rl OTR 1 
(he) added— 1 tjfl^ this is the immortal 6*Vfq^ 

the fearless, Verier, this mq is .Brahman. «W but 
revered sir h: who BWlJ this in water 
is perceived af: who spin this ^ and aifB[4f in a mirror 
^ffh; which of these C7T: is he {the Atman) ^Rl. t[H: 
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3 xp It is he himself eg j n ail ttiese 

is perceived §fft 3i[K % replied (Pmjap&ti). 


4, Prajapati said to them, * The person 
which is seen in the eye is the Atman. 1 He 
added, 1 This is the immortal, the fearless. 
This is Brahman. 5 c But, revered sir, he who 
is perceived in water and ho who in a mirror, 
which of these is the Atman ? ' 1 It is he him¬ 
self is perceived in all these replied Prajapati. 

[* He who sees through the eyes and other senses 
is the seer, and Prajapati meant him to be the 
Atman free from evil (oh Kona 1* 2). Rut the pupils 
mistook this person to bo the reflected image in the 
eye that is seen and not the seer. Thus the true 
Self is mistaken to be the body or the reflection-self. 
Prajapati was right In describing the Atman thus as 
■inside all, but because the pupils wore not yet of pure 
intollect they misunderstood it,] 


SECTION EIGHT 

^ Sfcffaft $ rt^Tt^rsjsPT?* ^ f 
qp5T<T TT^^fTTfl 

WT TSW 3TT #T*T srT 

ii e u 
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In a pan of wafer aflefTTSnj; at yourself a^Srif 
look and 3Ttf*TC: of the Atman zjtl whatever !T f^5TT5ft«I: 
you do not understand, dft that $ mo 3^*1 tell ?fc{. 
^ I (then) they in a pan of water 

looked. sWWtRl: Prajapati them ? asked— 

what do you see ltd. ffl they 3»gg: 5 

replied—HfR: revered sir STTttTfl we both 
3negR*5(. the self (the body), entirely as we are 
aif&tavRs even to the very hairs and nails 

the very image ^Tg; see |fd, 


1. * Look at yourself in 11 pan of water anti 

whatever you do not understand of the Atman, 
tell rae that. 1 Then they looked in a pan of 
water. Prajapati asked them, ‘ What do you 
see ? 11 They replied, ‘ Revered sir, we both, see 
the self entirely as we.are, the vory image even 
to the very hairs and nails.’ 


[ l As they wore quite convinced that the reflection 
was the Self, they did not ask any question. Prajfi- 
pati out of sympathy for their lack of understanding 
put the further question to clarify their idea,] 

« I smr'rffosrrsr 

ft: fft u ^ 11 
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r 


D 


$ To them simif?T: Prajapati % (then) said-- 
veil adorned fpft’ft well dressed 
well groomed, cleaned having become 5JTO<fV 
into tlio pan of water look ?%, rftg they, too 

gig-3lpS^g\ well adorned gsr^t well dressed 
well groomed v£f3T having become into the 

pan of water afksfra^iRi looked, them asfTvfctt 
Prajapati 33HW 3 asked—Rfit^ what do you see 


2. Then Prajapati said to thorn, ' Having 
become well adorned, well dressed and well 
groomed, look into the pan of water.' They 
too, having become well adorned, well dressed 
and well groomed, looked into the pan of water. 
Then Prajapati asked them, ‘ What do you see?* 


W W gTO?S' 

an$rf?r 

^ qqsriTg: n i n 

$ They 3^g; 5 replied—mcq: revered sir 3*tr 
juBt as 5^*5, SftgTP^ we ourselves well 

adorned well dressed well groomed 

.are, ¥?n - q; revered air tr^ cTgj oven so (are) 
both these aig-STSt^S^ well adorned well 
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?fd. ul 

f 


dressed ’Tf^sfr^t well groomed ?%, p, 9: this STRUT is tho 
Atman S«1H ? said (he), ^fRI. this is the 

immortal ajwfsngr the tearless, ira^; this up is Brahman 
they both satisfied in their heart 

went away. 


R, They replied, ‘ Just as we are ourselves, 
revered sir, well adorned, well dressed and well 
groomed, even so are both these, revered sir, 
well adorned, well dressed and well groomed.’ 
‘This is the Atman’, said he, ‘this is the 
immortal, the fearless. This is Brahman.* 
They both went away satisfied in their hearts. 1 

t 1 Prajftpati tried to remove their misconception 
but found that because of tho impurity of their 
‘ minds they could not conceive the truth properly. 
They would be sorry if they were ashed to remain as 
Brabm&c&rins again. So ho repeated the previous 
instruction and thought that by pondering over it 
(the definition of the Self, the learning of the person 
in the eye and the reasoning in connection with the 
water-pan) they would be able to understand tho 
true import of his words; and so ho allowed them 
to go.J 

to %tt sign 37 

1 % *r f 5jrr^|^ m ftfNftsg- 
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Them efKftSU looking at sisnufft: Prajapati ^TR 
% said—the Atman ttgWV? without having 
perceived without having understood -T»f3: 

(the two) are going away, 3! (bo they) gods 
aiS'tf: 3T or demons SKlt whosoever t?c|5f3’Ti®I^*?: 

will follow such o. doctrine, ?| they HT- 
vrft^ffvt will be foiled ^frf. B: ? fathw: now, Yirocana 
^ satisfied in his heart a^Ud, to the demons 
5H1tg went, to them '^UJ this doctrine 

jfaR 5 (and) declared—here siTcRT the sell (the 
body) ^ alone is to be worshipped SITfSi the 

(bodily) self (rf^: is bo be attended upon : %.§ here 
StT?*!^ the (bodily) seif C[^ only hy wot iip 

ping StfiirRH the (bodily) self attending ;>on 

^ this 313*1 ^ as as the yonder 3$ both 
551 ^ the worlds anjitffl (one) obtains fRh 

4 , Then Prajapati looked at them and ■ aid, 1 
4 They are going away without having per¬ 
ceived, without having understood the At nan. 
Whosoever will follow such a doctrine, be they 
gods or demons, they will be foiled.’ Now, 
Virocana, satisfied in his heart, went to- the 
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'(Vernons and declared this doctrine to them, 
' Hero the (bodily) self* alone is to be worship¬ 
ped, tilie self is to be attended upon. Here ii is 
only by worshipping the self and attending 
upon the self that one obtains both the worlds, 
this as well as the yonder.' 


Frajflpati became sorry that the two kings, 
Intlra and Virooana, being addicted to pleasurable 
enjoyments, were going away without knowing the 
Atman and began to spculc in the hope (hat like his 
previous declaration these words also might reach 
their ears and do them good. 

2 Virocuna understood that the body, the shadow 
of which is reflected in the eye, is the Atman. So he 
preached the doctrine accordingly.] 


rqgrrm* fi T ^ T 

^frWq ST§ 

ii \ it frqgq: w® it c 11 


’I'hereforo (one) who is not a giver 

who has no faith who does not * 

perform sacrifices 3 ?ej &?fg even to this day 55 here 
®ir|: (people) sny—BHgt: *3 5 % ‘ Oh, he is a demon 
TTqi this r§ for -3i§yiqjq; of the demons (is) the 

doctrine. s? 3 ?q of the deceased the body fhS 3 «fr 
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enjoyable things with clothes 

with ornaments ffri they adorn—by 

this 1§ for ^gij, sst^ the other world they 

will win— they think. 


5. Therefore, even to this day, here peoplo 
say of one who is not a giver, who has no faith, 
who does not perform sacrifices, ; Oh, he is a 
demon '; for this is the doctrine of the demons. 
They adorn the body of the deceased with 
enjoyable things, clothes and ornaments for, 
by this, they think, they will win the other 
world. 


• SECTION NINE 

w; ^ wi- 

qqfitosgfft Vim 

i smt qft*# *rft«$er <s#TmqftqspV 
saft vm sw 

smm*hrwft vt*** wnft&11 ? u 

91^7 Bat ^S.: Indra the gods ®lsriMl before 

reaching gg even this difficulty, danger 

§ saw-'^^f tpf *33 just as stftR'I. whomfchis 

body Gig is well adorned this (reflected 

self, the body reflected in water) Gig GGSfiG; hvell 
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adorned becomes, 1*3% when (the body is) well 
dressed well dressed, when (the body 

is) well groomed of^^cT; well groomed, W oven 
so this (reflected self) qfeft. **!*% when this 

(the body) is blind «f«l: blind mf% becomes. $1*1 
when (the body is) one-eyed W*l: one-eyed (or lame 
■or having constantly flowing nose and eyes), 
when (the body is) crippled qfippP*!: crippled, 31*^ 
Kran 3)«j when this body perishes t«f: it 
(the reflected self) •TSSfd perishes. I this 

*t)r*rq; good (lit. what is enjoyable cf. 8, 7. l) *i no 
q^tf% .1 see 3%. 


.1. But 1 Indra, even before reaching the 
gods, saw this difficulty: 1 Just as this (reflected 
self) becomes well adorned when this body is 
well adorned, well dressed when the body is 
well dressed, well groomed when the body is 
well gloomed, even so this (reflected self) also 
becomes blind when the body is blind, one-eyed 
when the body is one-eyed, crippled when the 
body is crippled, and it perishes when this 
body perishes. 1 see no good in this.’ 


[* Indra also at first misunderstood, like Viro- 
<sana, the words of Prajapati. Of course, even in 
misunderstanding there was this difference because 
■of Indra’a purer mind, that while Virocana under¬ 
stood the body to bo the Self, Indra understood 



g srfaqtfa; jjqiqpr ^ 

snsiTSTri tttf finite fafa" 

^ ST *A? *Ptqt- 

sf^lfs:'3ft\ 

gqqq; qn;^ qf^§<r 

sw qf^pM qftgq^ts^q srfftsq 

#4 mritft it '< u 


g: He (indra) gfoCTlfa: fuel in hand g*: again ipm 
came back. aq him SfStNffr Prajapati WfR 3 asked— 
qsraq O Indra nq since *8P1|W: satisfied in your 
heart flroq along with Virocana 5IWT^ : you 

went away, ftsq what desiring 3*; again «n*HT: 
have yon come back ?fcl- 9: ho (Indra) OTR 3 
replied—iT^ftf: revered sir . * * ^*lTJftfcl (see above* 

sub-section l)* 

2* Ho came back again, fuel in hand. Praja* 
path asked him, * Desiring what, 0 Indra, have 
you come back, since you went away satisfied 
in your heart, along with Yirocami? * Indra 
replied, i Revered sir, just as this (reflected soli) 
becomes well adorned when this body is well 
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atldrned, well dressed when, the body is well 
drowsed, well groomed when the body is well 
groomed, even so this (reflected self) also be¬ 
comes blind when the body is blind, one-eyed 
when the body is one-eyed, crippled when the 


body is crippled, and if perishes when this body 
perishes, I see no good in this.’ '* 


t* Though I’rajapati knew everything, he wanted 
the disciple to speak out his intention, for that is 
the method the teacher should follow as wo have 
seen in the case of Sanatkumilra asking Nflrada 
(7. 1. 1). 

" Prajapati spoke of the Self as ‘ the Immortal and 
the fearless'; so Ittdra, who was devoted to his 
teacher, understood that the reflected body could not 
be the Self.) 


imfsrfa % ^rrsg- 

;: *rn?q7^Tf*r TOirofa 
wifa n? ti 

fRr II ^ n 


So t[S( indeed is it O India 
? said (Prajapati)—this (self) g however d 
to you »jy: again (farther) ags^fllFnPl I shall ex¬ 
plain. siwfa another wfft for thirty-two 

years *R1 live (here) sfd. S: he BITOfai grf5I5Frf^ f or 
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-another thirty-two years 3-1T0 § lived (there). 35^ 
(then) to him 3?^ f said (Praj&pati). 

8, * So is it indeed, 0 Indrn said Praja- 

pati; * however, 1 shall explain this further to 
you. Live here for another thirty-two years.’ 1 
He lived there for another thirty-two years. 
Then Prajapati said to him : 

t* Because as a result of Brahinacarya his power 
of comprehension will be increased with the increased 
purity of mind.] 

SECTION TEN 

*r ^ faA*- 

wr«tj h 3t?t% ^ '^rfrs^ 

^ |^rm li ? u 

57 ?$TO to ww yfci 
$hr w^rfa 

TO* ^>4 q^iif^ n > ii 

h'? : He Jf; who in dreams adored 

^ItRi moves about, tpi: he 3f!c3T is the Atman ^fcl; 




chandogya tjpanisad 



<§L 


3 ft ho is the immortal the fearless, 

<W?t he flsr is Brahman 3^ § sa id (PrujApati). 
?t: he (Indra) ^FfJf^T: satisfied in his heart S33IST g 
•went away, ?T; he the gods ars*M before reach¬ 
ing <pr even ^ this difficulty <^ST g saw— 
«lf? 3 iP? even though fiff $jg miftq when this body 
0 ?;^ *nfd is blind *T; this (dream-self) n^fct 

is not blind, ^ Gfgq; when (the body) is one-eyed 


nor one-eyed : trcj; it 3f*g of this (the body) 
from the defect ff ^ gsfcl nor suffers defects,— 
3f?i( when the body is slain s nor is slain, 
@r^°i when the body has niuning nose and eyes 
*T GUT: nor has running nose and eyes, jt § yet 
(it is) Sli^S (they) kill ^ (=?3) as if. 

■(they) chase (it) fg as if; 3lfiR%3r conscious of pain 
as it were it becomes, sift and even 


weeps 53 as it were, affi in this 3l§^ I *f|rgi£ good q 
no q5Jf[fTT see ffa. 


Prajapati said, ‘Ho who moves about 
adored in dreams, ho is the Atman. Ho is the 
immortal, the fearless. He is Brahman,’ IuJra 
wont away satisfied in his heart. But evon 
before reaching the gods he saw this difficulty,': 
‘Even though this (dream-self) is not blind 
when this body is blind, nor one-eyed when the 
body is one-eyed, nor suffers defects from the 
defects of the body, nor is slain when the body 
Ja slain, nor has running nose and eyes when 
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body lias running nose and eves, yet it is 
as if they kill it, as if they chase it, it becomes 
conscious of pain, as it were, and even weeps, as 
it were. 1 I see no good in this.’ 


[‘ Prajapati said, ‘This Atman is the immortal, the 
fearless.’ But in dreams weeping ami the like are 
seen. So ledra was in doubt. Bub as he had great 
respect for the words of Pmjftpati he used the ex¬ 
pression ' as if modestly thinking that possibly it 
was his understanding that was defective.] 

H gfat'nfai f HiiNRMN 

HT=rRti 

fmrq rmm ^m: sprrr: 

n 3 u 

«r && to? smr srfri 

?m*R rrqrtrj 

fiMWr *r fmifa <n ^fw m 

it '* ii fR %mi wzi 11 ?o 11 


He fuel in hand gfl; again Iplpt came- 

back. srsjRfci: Praj&pati him 337^ § asked—Rsrqq. 
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sino6 satisfied in your heart 

S^iafk you went away, fq;i£ what F^3q desiring gq: 
again ^TFUTt have you come back lie -iqnq 

replied— wkj; revered air qf$ etft . , , qwi*ft% (see 
sub-sections 1 & 2). 

RWg; So qq indeed qq: is it qsf<tq O Indra qfa 
F said (Prajapati). qfIJ£ qq this g however F to you 
further I shall explain; srofa 

wRl for another thirty-two years q?{ live 
(here) $fa. 5T: he a*wf&l glf-^Ftq qqffq for another 
thirty- two joars q lived (there). to him 

g (then Prajapati) said. 

3-h He came back again, fuel in hand, 
Prajapati askerl him, ‘ Desiring what, 6 Indra, 
have you come back, since you went away 
satisfied in your heart?’ Ho replied, ‘ Hovered 
sir, even though this self is not blind when 
this body is blind, nor one-eyed when the body 
is one-eyed, nor suffers defects from the defects 
of the body, nor is slain-when the body is slain, 
nor has running nose and eyes when the body 
has running nose and ayes, yet it is as if they 
kill it, as if they chase it, it becomes conscious 
of pain, as it were and oven weeps, as it were. 

I see no good in this.* ‘ So is it indeed, 1 O 
Indra said Prajiipati, ‘however, I shall explain 
this further to you. Live here for another 
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■ two years. 1 Ho lived there for another 
thirty-two years. Them Prajapafci said to 
him: 

['it is so according to the idea of indrn, toi to 
him the all-pervading Self lias been idem titled with 
the dream-self.] 

SECTION ELEVEN 

SW WWW' 

RRRM H 3TRT*fa *TCE *R5RRRR' 

*H*RR^RH srifmRRRRRSRtfR Rt ^^RTfR ^cllfR 
fsRT^lRRIRTRt Rffct HT^RR ift^R RSRTRtfa II ? II 

U5{ m. TpRt. He who W- is full y aslce P 
composed €**8*1: serene dream * no ff^Sr 

(and) knows, tR: he flllrfll is the Atman sf?i; tfflilhe 
is the immortal 37««H, the fearless TO ho «OT 
is Brahman ^fet 5 said (Prajflpati). ?ts lie (Tndra) 
^TOi£5;<T: satisfied in bis heart S3SI*f %. went away. «: 
he th© gods siai'fl before reaching V& even TO, 
this «w^ difficulty 5 saw—3R^ this one Wj 
in truth RWlffi now (in deep sleep) 8RR, he i 
aqfeg am as WcAR*]; himself rttij (“ ^0 
does not know =?T (-%) nor indeed Sfllfa these 
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beings, fsMr%TH to annihilation IJ3 { = 3^} f it 
seems as if apftd! ««?% bo baa gone 3}3f in this I 
Sood no q?*nfk see 


1. Prajiipati said, ‘ He who is fully asleep, 
composed, serene and knows no dream, he is 
the Atman. Ho is the immortal, the fearless. 
He is Brahman,’ Indra went away satisfied in 
his heart. But even before reaching the gods 
he saw this difficulty.: ‘ In truth this one does 
not know himself now as “ I am ho ", nor in¬ 
deed these beings. It seems as if he has gone 
to annihilation.' I see no good in this.’ 

[' Because of the wrong uotion that there is a 
separate entity other than the Self to be known and 
because there is ho clear knowledge about the Self, 
it seems that in deep sleep the real nature of the 
Self is annihilated (of, Br. 4. 8. 2f5-iJO).J 

srrari^fr: 

H ffTN 3T? +Rf HRRPRR 

m ^hr f^RR- 

#4 qr^rr*fH% n ^ n 


H: He fuel in hand jff; again came 

back. Prajflpati him 5 asked— 
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a. He cam© back again, fuel in hand. Praja- 
pati asked him, ' Desiring what, 0 Indra, have 
yon com© back, sine© yon went away satisfied 
la your heart ? * He replied, ‘ Revered sir. in 
truth this one does not know himself as “ I am 
ho ”, nor indeed these beings. It seems as if 
he has gone to annihilation. X see no good 
in this.’ 


Xtftfcq ^ ^ 

H 

3 *wn**ranft 
mm m w * ii fSfcw «"» n ** 11 

‘w 

^ So q* indeed ^ is it O Indra WN § 

said (Praj&pati). q^^this (self) 3 however % to yon 
ijj}; further ®gs^1W?Wl*! 1 sh all explain ; 
and none other than this ; qq«f*l W* & for another 
five years live (here) ^>?T. tk he ©jmifil IS 'l 6 ! ®l 
for another five years 33te § lived (there), vtlfr* they 
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one hundred and one (years) make, 

t£tfsX.thus with regard to that and so s?rg: (people) 

say.India sWTcft with Prajapati 

for one hundred and one years % I verily the 

disciplined life of a celibate student, of sacred know¬ 
ledge lived, d^+ 1 ' (then) to him 5 said 

(Prajapati). 


ii. * So is it, indeed, 0 Indra said Praja- 
pati: ‘however, 1 shall explain this further to 
you and none other than this. 1 Live hero for 
another five years*.’ Ho lived there for another 
five years. (That makes one hundred and one 
years and so with regard to that, people-say thus, 
■■* Verily, for one hundred and one years Indra 
lived with Prajapati the disciplined life of a 
.celibate student of sacred knowledge.’* Then 
Prajapati said to him : 


[ l The Self about which ho already spoke in con¬ 
nection with the states, viz., waking, dreaming and 
deep sleep. 

3 As the impurities lingering in India’s mind were 
very little, it was not necessary for him to Btay for a 
long time. 

3 This remark is to extol this knowledge of the 
Atman to acquire which oven the king of the gods 
had to live a disciplined life in the Leachcr’s house 
for such a long time.] 
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SECTION TWELVE 


qspF*T$ m ^Rt^Trr qrfflT 

% srcrffts miMi- 


V*qt f? t OTCT^ m- 
etw srh n $ u 


0 India this body is mortal 

3 indeed, ScgsT by death $r?!H held, m. (but) it 
deathless &T?TCk£!f bodiless 3Tf^ 3Urfl?f: of thia 
Atman is the support; USUK: the embodied 

(self) Rt^nry^T^m^ by pleasure and pain ajffl: is hold 
I verily. ifra: for one who is embodied 

RrarfaWt: of pleasure and pain 3N?,R; cessation *1 no 
% surely eifer there is. 315rft?JJ bodiloBS 313 indeed 
one who is fswfo% pleasure and pain ^ 
do not touch. 

1. '0 Indra, mortal indeed is this body, held 

by death. Hut it is the support of this death¬ 
less, bodiless 1 Atman. Verily, the embodied 
self 3 is held by pleasure and pain. Surely, 
there is no cessation of pleasure and pain for 
one who is embodied. But pleasure and pain 
do not indeed touch one who is bodiless. 1 

Later the illustration of the bodiless air and the- 
like will be given. They, though bodiless, are mortal 
but the Atman is immortal and bodiless. 
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which thinks, ‘ I am the body 
body is myself,’ 

3 That is, who gives up the identification with 
his body,] 

&T |l ^ It 

qq^tq qf 

%ro*q^ *qq ^qwffcrfaml *r 3vrq; pq: 
q qq q^fa ^^f^rqtrr^: #ftrer qi%qf srrfq- 
fW *r q?n qq)^ 

p> pqqiqqftasgrftr mr ps: n ? n 

Egg: Air aj^TKlf; is bodiless; «np£ white flight) 
cloud fa^JT, lightning pcbTferg: thunder tptfq these 
(also) Bfliftflfa are bodiless, ^qqr just as ^eilfq these 
WTBRRttfl, out of the yonder Akfts'a (space) 
HgS^'W arise and wq the highest light (of the 

sun) 'Twenty reach and each with its own 

form sifS?fr[i:ij?pg appear—• 

*FI even ao qq: this serene one egfJTfct, 

oat of this body ag^rq rises and SRjtf&s 
the highest light (of the Supreme Self) gpqgtqq 
reaches and jp his own form ejfiif^sqg^ 

appears, q: he Sfjfl; highest g?q: is the person. S; he 

39 


ft, 

and the 



bo self 
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there (in his own form) laughing. eating 

s £te'i, pitying sftfil: m with women or with 

vehicles iflffiRh eg or with relations ?gEfi°T: rejoicing 
in which he was born this 5rctTJ3; body 
ff not ZPRsl remembering gqTrf moves about, fl: 
an animal (a horse or a bullock) as Sl|^3t to a 
chariot or a cart gflii is attached, tt? even so 
this aiu]; Prgjja (life, Spirit) ajftrpj; 51 ^ to this 
body gxff; is attached. 


2-fj, Bodiless is air; ami white cloud, light¬ 
ning, thunder, these also are bodiless. Now as 
those arise out of the yonder Akas'a, reach the 
highest light and appear each with its own 
form, even so this serene one rises out of this 
body, 1 reaches the highest light and appears 
in his own form,* He is the Highest Person.* 
There he moves about, laughing, playing, re¬ 
joicing with women, vehicles or relations, not 
remembering this body in which he was born. 4 
As an animal is attached to a chariot, even so 
is the Prana attached to this body.* 

t 1 Her© no literal movement is implied in the verb 
* rises ’. The implication is that the self illumined 
by the identification formula ‘ That thou art ’ dis¬ 
entangles itself from the gross and subtle embodi¬ 
ments and rises above the three stages of waking, 
dream and deep steep with which it was identified. 
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true Self is apparently reduce*1 to the status 
of the empirical self by the power of nescience* At 
the dawn of Knowledge the veil of ignorance drops off 
and the true nature of the Self manifests. There is 
no transformation or creation of anything new when 
this realization takes place. It is just the recogni¬ 
tion of a fact always existing there, but temporarily 
veiled somehow through ignorance. The idea can bo 
brought home only by similes remotely illnstrative. 
The clouds massed in the sky in various shapes were 
potentially present in the sky. They rise out of the 
sky and disappear in the sky. the truth being that 
the sky alone is the persisting reality. Though air 
becomes north wind or south wind, they do not differ 
from air in their content—so also flashes of lightning 
emerging from and dissolving into the sky. In all 
these cases return to the source means only remain¬ 
ing in He own original nature. The ultimate reality, 
which is unqualified spirit, is not therefore a negation 
or exclusion of the manifested reality described in 
relative terms (Br. 8u, 4. 4, 4, 7). 

1 Compare Gita 15. 16-18. 

# When illusory knowledge disappears through the 
power of right knowledge, the conceit in the body, 
based on the former, also vanishes. 

B It is clear from KathopanHad (1, 8. 8-6) that the 
body is a vehicle drawn about by tho vital breath 
which controls the senses. Tho chariot allegory 
there indicates that owner of the chariot is ultimate¬ 
ly responsible for tho activities of other factors 
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connect od there with* This is the aelf responsible fox v 
the functioning of all the rest] 


Sfi 


3T«T ^ H ^1535 i 3^t 

?3fflTO ^33,^ fmrfftk ft *nsRt 

wm srrwi m a vmw- 

s^TTT^f 3TFT*T nt *4^ ill ft ’FT 

sspWFT V H 


am Now m3 where TJJRt this 38J: eye (the sight) 
arWKTRL in Akfika merges, fl; (there exists) 

that which ^raj^; in tho eye 3^’ * P the person , 
for (his) seeing the eye (is), 3)q and %: 
who it<i[ knows this f$Sjrfa may I smell ^frf, <3: 
he ajicm is the A tin an ; >F3T*r for smelling 3{®l^ the 
nose (is), aru and jj: whoknows this 3lfij3*IT' 
gfifa may I speak 9: he aifcflr is the Atman ; 
stfiisiifljriHl for speaking 3I r F the organ of speech (is), 
era anti <3: who knows this *Ft3Tf*l may I hear 
?% t fl: ho sttrflT is the Atman ; WW for hearing 
ufeW. the ear (is). 

4. Now, where the sight merges in Aka^a 
(inside the eye, i.e., the hlack pupil of the eye), 
(there exists) that which is the person in tho 
oye; and tho eye is only for (bia) seeing. 1 And 
he who knows 4 1 smell this is the Atman ; 
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the nose is for smelling. And he who knows 
1 1 speak this is the Atman, the organ of 
speech is for speaking. And he who knows 1 1 
hear this is the Atman ; the ear is for hearing. 

[' Instruments are always devised by somebody for 
meeting certain ends. The senses are the instru¬ 
ments by which knowledge and experience of the 
external world are gained. There must be somebody 
wbo is profited by this knowledge and to whom these 
instruments belong. 'This line of argument is often 
advanced to prove the existence of the Seif to whom 
the body and the senses belong just as property and 
•enjoyment of it belong to an agent other than they,] 

K$sr hst&tto- 

*n*R«R*& ^ if mi 

afM And *T: who knows this may I 

think ^RT, be ^Icel is the Atman; fRIi the mind 
^59 bis sfaij divine (is) eye. *?: ho 3 verily 

through this divine eye of the 
mind these desired objects -% which 

these tare) in the Brahman-world—sees 

and ?u% rejoices. 

5. And ho who knows ‘ I think this is 
the Atman, 1 the mind is his divine eye. Through 
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this divine ©ye o! the mind he verily sees these 
desired objects* which are in the Brahman- 
world, and rejoices. 


[' A description of the Atman is attempted here. 
Atman is that which is aware of objects! is the seat 
of awareness. Awareness is its tree nature, Thi& 
may bo illustrated by an example, A person la mad tv 
to understand what the sun is by having it explained 
to him : * That is the sun who lights east, south, 
west, north, up and down/ Prom this statement 
that person understands that the nature of the sun 
is light. Just as the sun is described as the giver of 
light, having agency attributed to him, even though 
the sun is merely the light, so also St man is called 
the knower in a figurative way although literally it 
is just knowledge or awareness, without being an 
operating agent. The distinction between the knower 
and knowledge does hot imply any distinctness in, 
their existence. The agency of the Atman really 
belongs to the senses which are his tools. Agency 
cannot be attributed to one who does not operate 
either directly or through the instruments, but mere¬ 
ly exists. The activities of creatures cannot be at¬ 
tributed to the sim even though the light of the sun 
is a necessary condition for such activity. 

3 The soul that has been released from the bondage- 
of ignorance and identification, with tlie limiting 
adjuncts is really the Lord of the universe dwelling 
in ail creatures. The purified mind is the adjunct 
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pi the Lord and through this divine mind ever 
present, , he sees all objects of the past, the present 
and the future and enjoys them (of. Bi. 4, 3. 28). 
The enjoyment of the released eoul is therefore in 
fact God's enjoyment of the universe with His un¬ 
limited pure mind.] 


t^T ^TIviT: ^ ^PRT! ST 

nsrrcffo^H it \ it 5K^ S 

WZi u H 


iS the Atman whom ^T: the 
gods % verily worship. ciTOifT. therefore Bi ^ 

all the worlds Hi * *6WT: and all thn desired 
objects by them anvil: are held. *h who cPJ, 

that Atman having known (from t!ie 

teacher and the scriptures) understands (it), 

lie; ^ all the worlds ^ ^Wl-T, and 

all the desired objects awflfa obtains—thus 
gemfa: Prajapati 3?PC % spoke. IfflWft: S*W (Repetition 
ejgnifles the end of the treatment of the subject). 

ft. ‘ Verily, this is the Atman whom the gods 
worship. Therefore all the worlds and all the 
desired objects are held by them. He obtains 



- 
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'all the worlds and all the desired objects, who 
having known that Atman (from the teacher 
and the scriptures) imderstands it/ 1 Thus spoke 
Prajlpati—yea, thus spoke Frajfpa^ 


f 1 The attainmeat 6f all the Worlds and all the 
enjoyments by the released soul is uot to be under¬ 
stood like the attainment of a kingdom by the king. 
It is just like seeing the clay as the substance of a 
pot (cl Tai. ft. 10. 5). The statement that he attains 
all the objects, of enjoyment being the Self of all is 
made with a purpose. The purpose is to extol the 
attainment of the know or of Brahman, who is in do 
way less than the worshipper of the kord through 
meditation and work. The latter is known to be 
blessed by the Loid by the fulfilment of ah his 
desires. The knower of Brahman also enjoys the 
fulfilment of desires which the worshippers get, by 
bis becoming the Spirit dwelling in all creatuv; ? 
including the worshippers. This should be taken as 
praise of the JffianL In fact, when ignorance is 
dispelled by Brabma-jftana or Brahman-intuition, 
the Jfi&nT is no other than Brahman. If it is ad¬ 
mitted that he has a physical existence in the reah.i 
of nature, it may also tie presumed that he partici¬ 
pates in divine enjoyments bom of a pure mind. 1 he 
true enjoyer is the Paramfttnian through the instru¬ 
ments of all creatures and oven the empirical usage 
of 4 enjoyer \ * enjoyment" and the rest is also an 
illusory transformation of that Supreme Beulifcy.] 



CHANDOGYA UPANT^AD 
SECTION THIRTEEN 



JT& 5T7%5*af 

itaifh ft 1 -}? <n<f ^ ^ rotfwCTgw -£<n 
^Wft frfTrm st 

II ? || fft 5*far$r; KPf: || ^ (I 


VUnTFSH. From the dark 3T30JJ; to the variegated siq% 
I attain ; $resf<£ from the variegated 5*rOTSt. to the 
•dark sjq<y I attain, ar*j; a horse (his) hairs 

53 as qpK£ evil f^*0 shaking off, ^rjfs the moon ?{$•; 
•of Rahu g«jra from the mouth sg^r frees itself 
(and becomes bright) fd ns, the body 

"*2j^T shaking off, friTfAT having fulfilled all ends 
uncreated, eternal stfpstaj tbs Brahman-world 
arf-foSwmfi* I obtain. srfirawgsfjfg ^ftf (Repetition 
“ttigoifies the end of the Mantm)» 


1. Prom 1 the dark l attain to the variegated, 
from the variegated I attain to the dark.* 
Shaking off evil as a horse his hairs, shaking 
off the body as the moon frees itself from the 
mouth of RShu,* X, having fulfilled all ends, 
obtain the eternal Brahman-world—yea, I ob¬ 
tain it. 


( Tine is a Mantra-text, which is purifying in 
itself and is set forth here for the purpose of being 
repeated and meditated upon. 


X 







2 The dark is a deep colour anrl it stands for the 
Brahman seated in the heart, because Brahman also 
is extremely incomprehensible. The Brahmaloka is 
variegated in character because it is & common mix¬ 
ture of various desirable tilings (8. 5. 8)* So thfr 
import of the first portion of the sentence is, Hav¬ 
ing come to lmow the incomprehensible Brahman in 
the heart by contemplation may I attain the varie¬ 
gated Rrahmaloka/ 

a In Indian mythology Rairn is depicted as a 
demon i tying to swallow the moon during the lunar 
eclipse*] 


SECTION FOURTEEN 

grr^m I *r*i 

S ^ItRT SHT ^*T ***& 

Wfsf ^Tf*T aim^THT *IVT USlt fi$lt 
^sj^rrTftH « wti m 
5^?T mfw f^g *nh?*TT^ II ? K fffl 

ii ?* n 

Sfrartr: 5\kas'& (Brahman) 3 verily ^ffT what is 
called STTIflS^i of name and form to%TT is the 
revealer, rl they (namo and form,, 1 within 

which (they) are ^ that IT13 is Brahman that 
is the immortal fl; that is the Atman, 




of Prajapati Htfrq to the assembly-ball 
(and) abode l attain. mpnrarq, of the Brahrmmas 
W: the glory aw* I am, XtmH ot the Keafcriyas, 
the glory (self), f^TTR of the Vai&'yas the 
glery, (that) glory I wish to 

attain. ? that I WGTq ^: (am) the glory 

of the glories (he. the Self of the selves body, mind* 
intellect, etc.). to that which is reddish-white 

(and) toothless (yot) devouring 

reddish-white f&fj (and) slippery qT STf^niq nrxy I 
never go (ho may I not he born again), 

(Repetition indicates that rebirth h a source 

of evil)* 

1. Verily, what i s called Akas^a is the re- 
vealer of name and form. That within which 
they arc, is Brahman, that is the immortal, 
that is the Atman. 1 1 1 attain to the assembly- 
hall and abode of Prajapati, I ain the glory of 
the Brahmaiias, the glory of the Ksatriyas, the 
glory of the Vais'y&s. I wish to attain that 
glory. I am the glory of tho glories. May I 
never go to that which is reddish-white and 
toothless yet devouring and slippery—yea, may 
1 never go to it. 

T Sore the definition of Brahman is given for the 
purpose of meditation. He who is the differentiator 
of name and form is separate from them. He who 
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is bodiless, all-pervading like Akas'a and tbo person i- 
ikiii consciousness (self), is B mb man.] 


SECTION FIFTEEN 

mvm gfr: 

^ 4 ft «T«nq- 
srVfepnfor vwrfa* 

SWjft* fc; H 

nvretoifrflvqqft * pufSft 
* ^ n ? n ffft sre: ii ?«v H 
ffii ; it i ii 

^ This (knowledge) sj^rr Brahma 5iWTqcT$ 
to Prajfipati mm % expounded ; 8 %#b Pmjfipafci *wt 
to Manu, Jfg: Mann to ids descendants, 

V^Ffwraq; according to the proscribed rule g<Y: to the 
teacher (bis) duties after performing] 

in the time left over the Veda sjdt^F 
(he who) has read and 3)1^%*^ from the teacher 1 ^ 
house (who) after having come back 3 * 5 *% 

settles down] in the household (and) %^t 
in a clean place WWF^ eftffaw continues the 
study of the Veda ^ifEr^T^virtuous (eons and disciples) 
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wbo Las brought up into the Atman 

all his senses SFaffteP*! 110 who withdraws 
and tjjSivf: 3^31 except in places specially ordained 


(lib. holy) SRtJrnfa to all beings who practises 

non- injury—B: ho STS indeed throughout 

his life thus who behaves the 

world of Brahman reaches; *t ^ JJ^VT'lcnT 

and does not return again (in this cycle), <1 ^ 

(The repetition indicates the end of the Upaoisad). 


1 . Brahma expounded this to lYujapati, 
PrajSpati to Manu and Manu to his descendants. 
He who has read the Veda according to the 
prescribed rale, 1 in the time left over after 
performing his duties to tho teach or, he who- 
after having come back from the teacher’s 
houso, settles down in his household, continues 
the study of tho Veda in a clean place, and has 
virtuous sons and disciples, he who withdraws 
all his senses into the Atman, who practises 
non-injury to all beings except in places special¬ 
ly ordained,* he who behaves thus throughout 
his life reaches the world of Brahman and 
does not return again’—yea, he does nob return 
again. 

[ l i n the previous chapters (t>-8) it has been said 
that the knowledge of tbo Atman is specially fruit¬ 
ful. Lest people should think that, on that account. 
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[8.15.’ 


and other actions prescribed in the scrip- 
useless, it is now shown that the actions 


performed by the learned and wise bring about 


excellent results. 

' By ‘ withdrawal of tbe senses ’ the stage o£ 
ftanny&sa is being indicated. Even in that stage 
there is the possibility of unknowingly inflicting pain 
on others while begging food etc. So it has been 
said ' except in places specially ordained by scrip¬ 
tures ’ (lit. holy places). This is nob an injunction 
to violence in the holy places but it is an injunct.ion 
.to give up violence in other places. 

* Bibo the sacriReel returning from the Caudra- 
lolta, the poison described in this verse also may be 
expected to come back for taking up another body. 
Tbis is denied. Brahmaloka continues for a Knlpa 
(till the final dissolution). Ho also does not return 
till then.] 


^fq^nfoT 4 ^ mtifW ms ^ 

m m m 

format ten wzwfa ^ sqfamg W& 




& sjnf^r: sirf^d: ssrrfcf: II 


(For word-by-word meaning sou P- 2.) 













